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FOREWORD

The Kathopanisad is the third Upanisad to be published with
English translation of the Visistadvaita Bhasya in the Sri Venka-
teswara Oriental Series, the second to be published with the Bhisya
of Rangaramanuja and the first to be published with a few words
of introduction from me.

“he Katha is perhaps the foremost in point of interest and
poputarity. It is a perfect specimen of the poetry of the ancient
Hindus. The philosophy is not more clearly explained in any
other Upanisad. To add to these the teaching is set in an attractive
story. The story is found elsewhere in the ancient Literature and
it is received and used here in more or less the same form to introduce
the teaching and to indicate the fitness of a student to be initiated
in the mystic philosophy. The story also brings out clearly the
contrast between the characters of the practical father and the
speculative son.

The Advaita commentaries on the Upanisads have been
translated into English by several scholars before; but the Visistad-
vaita commentaries have not been translated so far. The Institute
has, therefore, undertaken to translate and publish them in its
series and thus make the contents available to Indian Philosophers
not conversant with Sanskrit. The Visistadvaitic interpretation
of the Upanisads has thus remained a sealed book and the merits
of it have not attracted philosophers. It is hoped that the present
series of translations published by the Institute will remove the
disability.

The translators have been connected with the Institute till
recently but now they have gone on to the staff of the sister insti-
tution, the Sri Venkateswara Arts College, which has been recently

i
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started. It is hoped the change of location will not affect their
work and they will continue the translation of other Bhasyas with
the same zeal.

Owing to their being engaged in the work of the other insti-
tution, the Editors could not carry the Sanskrit text through the
press and provide the book with the necessary indexes, readings,
etc. This work has devolved upon Sri K. Sathakopachari, Nyaya-
Mimamsa Siromani, Library Pandit in Sanskrit in the Institute.

The Institute will consider itself amply repaid if this series
can infuse interest in Visigtadvaita Philosophy in the minds of
scholars.

TIRUPATI, } P. V. RAMANUJASWAMI

4—11—1948 Director.



KATHOPANISAD

INTRODUCTION

The Kathopanisad is the third in the traditional order of the
Upanisads and it is indeed a very important next step in the
knowledge of Godhead or the Suprem? Self of all. The iSopanisad
mentioned briefly that the path of Karma, that is injuncted action
(dharma), should be disinterestedly trodden faithfully and even
mentioned that when followed with integral knowledgs with fidelity
(vidyd) it dozs help the ‘ crossing over * Dzath.! The Kenopanisad
showed ths transcendental nature and power of the ultimate Bzing
and its suprem: “ desirablensss ” as manifested in the activities of
the senses (or gods) and mind, but which thzsz sznses and mind
could never know exczpt vaguely (or subliminally). The Kathopa-
nisad embraces both these facts of immortality and ultimate
beneficence (amrtava® as tadvanatva). Tt elaborates the cryptic
statement at the end of the Kenopanisad which describzs the sub-
sidiaries of the divine knowledge tasyai tapo damah karma ca
pratisthd vedah sarvangani satyam dyatanam, iv. 8.

Dr. Ananda K. Coomaraswami considers Katha to bz a gnostic
document which has to bz studied as part of the gnostic literature
all over the world.® According to Sri Krishna Prem* *“ Kathopa-
nisad is a practical treatise written to help us achieve a very real
end here and now ” and the explanations he has given follow the
occult literature all over the world. Thus we have every reason

1. The °‘crossing over, is mentioned as something that has efficacy
after death or dying (vimukte pretyd). It is so understood as counselling
videha-mukti. It may mean °occult passing on’ according to Krishna
Prem, but even Sankara does not accept this latter view.

2. Sreyas is the full nature of the Divine, and from this most possibly
is developed the personality of Sri who is stated to have her residence in the
Divine Lord, therefore His name  Sri-niydsa *. -

3. New Indian Antiquary I.
4. Yoga of the Kathopanisad.



1t KATHOPANISAD

to take this Upanisad seriously as a ‘ Vidya.” According to earlier
seers and teachers a vidya or a knowledge is a path to be trodden
or followed in a particular mannzr and ths fruits of such a path
are indeed ultimate beatitude and realisation. Thus each Upanisad
is a “ Vidya,” a clear and definite instruction of a particular path,
integral to the realisation of the Goal, which of course could bs
reached by other vidyas also. Thus the Upanisads in all are
said to give thrity-two vidyas, of which the Kathopanisad deals
with the Naciketa-vidya or Trinaciketa or Naciketa-Agaividya.

The Kathopanisad is a very important Upanisad in yet another
sense. It contains a general survey of the Vedic ritual and
philosophy and eschatology. It has had the good fortune of
having been much studied and written about by scholars both
occidental and oriental, and stands only next to 34 and the Gitd
from the point of view of popularity. Sri Sankara commented
on this work as also Sri Madhva, and Sri Ramanuja has commented
in his 87 Bhdsya, on certain important points raised in this Upanisad,
which have been taken into consideration by Bhagavan Badardyaina
for purposes of synthesis in his Vedanta Sitras. These points have
been reproduced at the end of this work. Sri Rangarimanuja
has commented on this work following closely the steps of Sri
Ramanuja and his expounders like Sri Sudariana Siari or Sruta-
prakasikacarya. Prof. Rawson, who is a careful scholar of this
Upanisad, has stated in his work that he made no use of the Bhasya
by Rangaramianuja because of its Jate date and since Sri Ramanuja
had discussed all that is necessary on intricate or important points.
He however considers that Sri Ramanuja’s explanations are more
in accord with the spirit of the Upanisad than those of others.

The Kathopanisad belongs to the Kathaka School of the
Krsna Yajur Veda. We do not possess a Kathaka-Brahmana.
The Taittiriya Sarmhita has both a Brahmana and an Upanisad.
The Taittiriya Brahmana (III. 11.8 1-6) contains an outline of
the Naciketa story with which the Kathopanisad opens and is
parallel to the latter which is made more elaborate. Indeed
according to Rangaramanuja this anuvaka of the Taittiriya Brah-
mana is referred to by the Kathopanisad in 1. 17. Sri Krishna
Prem considers that we can see ‘the germ of this Upanisad’ in
Rg Veda X. 135.
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No attempt has here been made to deal with the possible
relations of this Upanisad to the Bhagavad Gita which contains
much that is parallel to, if not precisely identical with the instruction
in almost the very language used here. Nor to Buddhism. We
have to point out that whatever may be the appropriateness in
such parallels we have always to remember that a Vidya is an
integral instruction and it may undergo transformation under new
conditions due to subordination to other Vidyas.

But one thing is certain that, even as in the Bhagavad Gita,
the Kathopanisad insists upon the necessity to perform ordained
or injuncted karma (for that is dharma) the svadharma of each
individual, and its performance is capable of leading to the highest
abode of immortal existence, and not merely to the lower heaven.
Such karma is incapable of binding the soul to samsdra. The
truth is that disinterested action, or action divinised or offered
to the Divine, action that reveals the glorious purpose of service
to God, is capable of helping achievement of the immortal status
for the soul. The question that arises thereafter is as to the nature
of that soul after mukti or moksa, whether it continues to be separate
or lost in the One Divine variously described as the Ocean or the
Nirvina state of Brahman? It is held by modern scholars that
what Buddha meant by Nirvdna was a state of positive nature
of the supremely Transcendent and not a negative state. It is
clear that it is not annihilation as such or Pure Non-being. Any
attainment of the Buddhistic metaphysical state of annihilation
or loss of self or non-existence soul of as such has not formed
part of the Upanisadic thought. It is particularly a feature of
the rational method of Buddha, who in order to define the nature
of the soul as held by the several thinkers, had to negate all that
it is not. In this sense, Buddha went to the logical extreme of
Yajfiavalkya and insisted upon the apprehension of the futility
of secking to make permanent the impermanent congeries of
affections, feelings, habits, desires and hopes. Truly we need
the permanent, but the permanent is not all that it is described
to be by materialistic metaphysics. Anyway it is not in line with
the purpose of this Upanisad to investigate into the nature of
the soul or self as such, but only as to what becomes of the soul

or self on liberation, for it is clearly held that the soul does persist
after death.
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This Upanisad gives a definite answer to the question asked.
It speaks in the first part of the Upanisad about the necessity to
know the meaning of the Fire-altar as the Brihmanas had taught
it, (perhaps in the adhyatmic way too), and already the promise
of the highest immortal state is envisaged in that section, though
some commentators think otherwise.

But as the Upanisads are Adhyatma-3dstras or vidyds which
instruct the occult truth and path towards the positive attainment
of gnostic knowledge which could only be attained after a period
of practice of self-control and service of the Divine (yama and
niyama of the Yoga), the nature of the Supreme Self and that
of the individual soul and its progressive attainment of the former
are taught along with the steps of Yoga which lead to the ultimate
realization. This Upanisad even like the 73 inculcates the con-
joint performance of Avidya (construction of the Fire-altar and
the rituals prescribed) and the Vidyd, which is the knowledge of
the Tattva or Reality in respect of the three terms, God, soul and
Nature. It is held by some thinkers that the final verses of the
Kathopanisad are not integral to the Upanisad as it concludes
earlier. It may be that these final verses reveal the culmination
of the Yoga of concentration at the time of departure, antyakala-
smarana. The antyakdla-smarana has been shown to be very
helpful by the Bhagavad Gitd in respect of determining the nature
of the world that a man would reach. Or more properly if smarana
pertains to concentration on any particular deity, it will be an
invocation to that deity to lead him on to freedom or Bliss. This
will reveal a psychological set-up in the consciousness, a psycho-
logical set which will reveal the type of personality that the soul
has been building up, whether towards liberation or towards
mundane enjoyment, ‘preyas’ or ‘3reyas’ as the Kathopanisad
beautifully puts it. It is an act of choice made under the great
cloud of departure, the threat of death, and therefore revealing
the inmost structure of the soul, its primary longing and conversion.
That this choice-could be made earlier and practised with assiduity
is not denied, but the crucial moment is indeed the moment of
departure, death, threat of possible physical annihilation. And
such moments are spiritual pointers to the status of the soul in its
integral being. Man’s primary instinct is confronted with other
desires and the balance of death decides which side is heavier.
Man is then alone weighed and measured.
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STRUCTURE OF THE UPANISAD

It consists of two (parts) adhydyas, each of which contains
three sections (vallis). With the exception of the first two sentences
in the first part, the whole Upanisad is in metrical form. Since
the first adhyaya concludes with the following passage *“ Naciketam
...... ” it is sometimes held that the Upanisad ends here and that
the second adhyaya is a later addition. It is even claimed that
the second adhyaya merely expands the teaching of the first adhyaya.
The repetition of the last line (cd) in the first adhyaya confirms
the above view that the natural conclusion should have been this
alone. There is some difference between what is stated there and
the conclusion in the second adhydya. The real conclusion of
the Upanisad seems to be the concluding verse of the second
adhyaya (sixth valli): mrzyu proktam............

FIRST ADHYAYA

It appears however that importance is attached to the story
of Naciketas in the first adhydya,! whereas importance is attached
to instruction regarding Reality (tattva), the means hita and the
result (fruit, phala) as a whole in the second adhyaya. From
this we find that this Upauisad contains, as is usual in all Upanisads,?
the three instructions on tattva, hita and purusartha without which
no vidya can be followed, not to speak of being understood.

I. Vallii The story of Naciketas after his having been
offered to Death by his father Vijadravas is contained in this section.
After having gone to the abode of Death he had to wait for three
days ere Death returned and in lieu ofthis waiting and fasting
for three days as a guest, he was offered three boons, The story
after describing the first two boons which pertain to the earth

1. Tt may be pointed out here that if in the Kenopanisad the story-myth
is found in the third section, which illustrates the zattva, truth, enunciated in
the earliar two sections, here the story-myth comes at the very beginning of
the Upanisad and its inner meaning elaborated in the second adhyidya. The
Kena insists upon knowing that all activity proceeds from and is sustained by
the Brahman : here it is shewn that all action is to be totally consecrated to
the Divine alone who is the inner ruler immortal, capable of being known
within the heart along with the soul that is also immortal, as its adorable
Object.

2. ¢f. Introductions to 134 and Kena Upanisads SVOS. vols. 5 and 7).
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(artha) and heaven (svarga) introduces the philosophical third.
Moksa or liberation from the round of existence in earth and
heaven. Naciketas refused to entertain the third purusartha namely
desire (kdma), and withstood the temptations offered to him by
Yama in this regard. This rejection of the kama-purusirtha is
shown to be of the preyas or mere pleasant which is other than
and inferior to the sreyas, the good, which alone is to be sought,
and this $reyas is liberation-getting. No true philosophical in-
struction can have effectiveness unless the kdma-purusartha is
totally rejected, as Yama himself points out in this story in the
opening lines of the second valli.

It may however be asked as to what difference there is between
the second and the third boons in as much as according to Ranga-
ramanuja svargya refers to a svarga that is identical with * The
eternal abode of Visnu * and should be considered to be identical
with the Kenopanisad’s final lines ananta-svarga-loka-jyeye. In
the Tait. Brahmana-story of Niciketas, the second boon refers to
dharma that is the full effectiveness of sacrificial performance,
(tato vai tasyestapiirte naksiyete) for the sake of which Yama
teaches Naciketas the Naciketa-Fire even as in the Upanisad here.
The third boon in the Brihmana however refers to Immortality—
freedom from re-death—punar-mrtyu—a point also noticed in the
second boon in the Upanisad I. 1.18cd. Yama in the Brihmana
teaches that the Naciketa-fire itself secures that end, thus con-
firming the view that the Upanisad has clubbed together the second
and third boons there to form one here. Thus there has arisen
anew question as to whether the soul exists at all in or after attaining
the state of immortality, and as to how it then exists.

The third boon asked by Naciketas could not be answered
without a clear understanding of what the question is about. The
question about the existence of the soul after death does not refer
to the existence or non-existence of the soul as such,? but to the

1. Sri Krishna Prem considers that it refers to the nature of the Freed
or ‘passed over’ self, whether it could be referred to as Is or Is-not : the
Upanisad definitely answers that such a one IS (asti), for it is here that there
seems to be doubt.

2. There is no place here for the Buddhist view of general Siinya, for it
is clear that it really refers to the existence of a liberated soul as a separate
entity or whether it non-exists having utterly merged in the One Being
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nature of existence of the soul at liberation, that is, the nature
of the liberated soul (mukta) and the nature of that which it attains,
and the means to that final or peak-attainment (param padam).
Therefore we can see that the Upanisad is a logical development
of the Brahmana’s third boon. Unless we take this question
in this way, Yama’s answer contained in the 1I. 12 cannot be held
to be relevant.

II. Valli. The first portion of this Valli upto Mantra 11
is also an introduction to Yama's answer to the third question,
as it describes the qualifications of a seeker after this.r Tt lays
emphasis not only (i) on the detachment from preyas, worldly
advancement and enjoyment, but also (ii) on the necessity of having
a proper teacher to teach one that truth about ‘ jreyas,” the high:st
Good. '

The tenth mantra of this Valli contains the significant statement
of Yama “ that he performed or constructed the Niciketa firc—
altar and he attained the Eternal by means of transitory things.”
Sri Sankara interprets the word ‘eternal’ as ‘‘ comparatively
enduring.” The meaning given by Rafigaramanuja is in accordance
with the Brahmana statement tato vai so’ pa punar mrtyum ajayet.

Yama’s answer to Naciketa's question is very brief. It is
contained in one single mantra (I[. 12). Thereafter Yama tells
Naciketas that he had already instructed him fully about that
which he prayed for. But Naciketas asks Yama to tell him about
the truth known as other than Dharma etc. Yama then begins
to explain in detail the answer he gave cryptically in the twelfth
mantra. Firstly he speaks about the Prajava, then about the
nature of the soul and lastly about the Supreme soul (II. 22). In
verse 20 the Grace of the supreme Creator is stated to be necessary
in adhyatma Yoga for beholding the hidden Being in the cave,
the Supreme Lord who is dnoraniyan mahato mahiyan. Dhdtuh-
prasida is to be interpreted as the grace of the Creator (who is
also the supporter and protector) and not merely as the mental
peace or luminosity which undoubtedly is a necessity in Yoga
for any large or real comprehension of the Divine Nature. This

1. Sri Krishna Prem’s references to the Myths of Temptation are
interesting and reveal a significant secret of occultism.
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idea is not merely implicitly but also explicitly stated in the 23rd
verse. The text of Rangaramanuja reads it * dhdtuh-prasadat.”
The verse 28 is interpreted by Rangaramanuja as referring to the
grace of God which is stated to result from loving devotion or
one-pointed seeking in love. The concluding verses refer to the
attainment of this knowledge and presence of the Divine within.
It must be remembered that the theory of the Mimarsakas about
the existence of strict causality or determinism between ritual
and fruits is repudiated or rather bye-passed when the individual
is asked to surrender himself for service to God through illumined
love or one-pointed Yoga without seeking any fruits for his actions
or dhydanas, since this non-seeking of anything for oneself is that
which snaps the casual chain and is the meaning of true love or
devotion or pure wisdom or illumined understanding and service.
This valli concludes with the intimation of certain rules of conduct
and instructs certain virtues that are to be cultivated for enabling
one to receive the Supreme Grace.

III. Valli. The third valli deals with the /fiza or the means
to the attainment of Supreme Grace, thus expanding the instruction
given at the end of the valli. It lays stress on the necessity to
control the sense-organs. It mentions further that control is
to be exercised gradually in the following order: firstly on the sense-
organs, secondly on the objects of enjoyment, thirdly on the mind,
fourthly on the intellect, fifthly on the soul, sixthly on the body
as a whole (the Unmanifest) and lastly reach through the above
stages (of dhdrana cum-pratpahdra) the Supreme Self, whose grace
alone is capable of granting final Liberation. As many scholars

hold, Yoga-3astra might have got its fundamental clues from
this section.

SECOND ADHYAYA

IV Valli. After pointing out the distinction between the
seeker and the non-seeker or the indifferent seeker, this valli describes
the nature of the Supreme Self as dwelling in all creatures, thus
distinguishing Him from the embodied Jjiva who resides in a body
(IV. 5-8). It may be noted that on account of the indwelling
of the Infinite Person in the body of the embodied soul, the Infinite

Person assumes the size of a thumb (angustha-matra) in the heart
for the sake of meditation or conceivability.
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V Valli. This valli develops the instruction regarding the
indwelling-nature of Brahman with special reference to His being
responsible for all the actions of the soul. (cf first Kena 1.): What
may be considered to be a direct answer to the third question of
Naciketas in the T valli “ Ye yam prete vicikitsa...” (20) is herc
given by Yama who says “ O Gautama, surely T shall teach you
now the secret eternal Brahman and what the soul becomes after
departure (release)” (V. 6—7) “ Some souls enter wombs for
getting bodies; others take up the form of the Unmoving in accor-
dance with karma and in accordance with Knowledge,” with which
we may profitably compare Sri Krsna’s reply to Arjuna’s answer
(Bh. Gitda V1. 40—47), The point at issue is, it may be noted.
regarding the seeker mainly, and should not be held to be a reply
regarding the ordinary man who has not entered on the spiritual
path or Yogic evolution.

It may be seen here that Yama promises to teach first this
secret eternal Brahman and then as to what becomes of the liberated
soul after its departure from its body. Yama however answers
the second part first in mantra 7, and the first is answered in the
eighth mantra. This again shows that the third question after
all refers not onlv to what becomes of the liberated soul after
departure but also to the Nature of the Supreme Self, Brahman
(who is held to be the Self of all souls including the departed and
liberated ones). The paramam sukham in mantra 14 may have
a possible reference to the Anandavalli of the Taittriyopanisad
wherein this description of Brahman is developed at length. Thus
if the 18a-Rsi described the realization of God as the indwelling
Lord of all beings and things, as leading to non-revulsion, non-
grief and non-fear, if the Kena-Rsi taught the Supreme Cause
as the “ Desirable ” (Tad Vanam), knowledge of Whom as such
makes the realiser desirable, the Katha Seer, Yama, promises a
more integral realization of the *‘ Desirable ™ as the ireyas, as
the transcendent Bliss, pramam sukham.

VI Valli. This valli deals with the Yoga of attainment in
9th, 10th and 11th verses. In mantra 4, with regard to the difficulty
in construction of the two lines Rangaramanuja treats asakad
as an active participle with naii prefixed, which yields the meaning
‘unable.” Like the Kenopanisad, this Upanisad in mantra 12
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also takes special care to instruct that Brahman can be grasped
neither by speech nor by mind fully; except through instruction
received through a Guru it can never be grasped.

The Upanisad concludes with the additional knowledge that
has to be learnt about the hundred psychonic paths (nddis) of the
heart wherein the thumb-sized Lord dwells, one of which (later on
known as Susumna) leads upwards to immortality whilst others
lead to lesser goals. It is this Nadi that has to be known as the
path of exit at departure. It is considered by some modern writers
that this knowledge may be a later addition. This not likely
since the Brihadardnyaka seems to be aware of this fact. Further

the path of exit is an integral piece of instruction to be given to
a Yogin.
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HARIH OM

KATHOPANISAD

1. 1.

Usan ha vai Vijasravasah sarvavedasam dadau
tasya ha Naciketd nama putra dsa

Once, the son of Vijasravas, desiring (some fruit)
gave away all his possessions. He had a son named
Naciketas.

Commentary:

1. Let my afjali go to the Beauty of Afijanidri,! of the
colour of common flax (atasi)-flower-bunch, with His chest adorned
by Sri.

2. Bowing to Vyisa, Ramidnuja and other teachers, I shall
write this comment, according to my intelligence, on the Kathopa-
nigsad, for the delight of the learned.

udan: Desirous the word comes from the root vasa meaning
desire with the suffix atr, which gets sampraiarana (Panini 1. i. 45)
as enjoined in the siitra beginning with grahijya (Panini. VL. i. 16).

ha vai: These two are particles, (used to) indicate things
that have transpired. °The fruit” is to be supplied.

vdjasravasah: son of Vajradravas. Vaijasravas is one W!lo
has attained fame through gifts of food (vaja)2 His son is Vija-
fravasah. Or it may be a name, merely, Vajasravas.

The meaning is that the sage indeed performing the sacriﬁce
called Vidvajit (congueror of the world)?® in which every possession

1. Beauty of Afijanadri is SrI Venkatedvara.

2. of Sri Krishna Prem Yoga of the Kathopanisad p. 14: meaning of
Vajadravasa.

3. The Vidvajit-sacrifice was performed by Mahibali when Vamana came
and asked for three paces of ground, symbolically the earth. Heaven g.nd
self, thus completing the sacrifice fully, Vamana is stated to be the subject
dealt with by this Upanisad. cf. Visnusahasranama: visvam (1).

1
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is to be offered as fees for performance (daksing) (to Rtviks), gave
away in that sacrifice all his possessions. By the word ‘udan’
is indicated that the sacrifice, being one that is performed for

getting some fruit, the fees, must necessarily be in every way correct
(and proper).

dsa: babhiiva: there was. Here (bhii) has not replaced the
root ‘as’ as in ‘svasthaye tarksyam’ (for the well-being,
Garuda), since it (Perfect tense) is a sdrvadhatuka (Pénini 111
4.113) as enjoined in Chandasy ubhayathd.

I 2.

tarh ha kumdram santam daksipdsu niyamandsu
Sraddhaviveda somanyata.

While the fees were being distributed, Sraddha over-
took him, who was still young. He reflected thus:

Commentary.
tam: Him, Naciketas
kumdram santam: who was still young!

daksindsu niyamandsu: at the time of distribution of fees,
namely, cows to the rrviks (the officiating priests)

3raddhd®: devotional mentality due to his wishing well for
his father (pitur-hita-ka@ma-prayukta)

aviveda: overtook.

Even though the thing which helps in procuring consent (to officiate
as priests) is called fee(s) (daksing), and the consent is (given)
only once-in a sacrifice, since (the word fees) gains its significance
»n account of that consent, therefore the word fees (daksing)
1as to be only a singular number; wherefore (ata eva) it is stated
vy Jaimini (Mimamsa-siitra X. iii. 56) “ O milch cows in the passage
'ow is the fee of it ”* (tasya dheniir iti gavam), that in the passage
' the milch cow is its fee * read in the context of the one-day sacrifice

1. cf. Krishna Prem “ boy as he was.”

2 Kirishna Prem translates it as Faith, but it is not “ blind faith >
accompanied by hidden doubt.” It is true faith or “ fair faith,”” which is a
rm of Knowledge.
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called bhiz, all the fees, the cows (112), the horse, & etc., belonging
to the original sacrifice (prakrtasya) are to be substituted by it
(dhenu), this word fee here signifies some wealth (bhrti). And
it is used with reference to action as in “* In this action this is the
wage.” It is also used with reference to the agent (kartr) as in
“In this action, this is the wage to this person (agent).” Since
therefore the fees are many on account of the officiating priests
being many, the plural ‘ fees’ (daksindsu) is proper. Therefore,
it is said in the adhikarana in Chapter X beginning with the stutra
“If the gift is to the brahman (priest) the fee (to the Rk priest)
will be less by it, with the modification the fee will be the same *’*
that, if the passage occuring in the sacrifice called Rtapeya The
fee is the Soma-vessel made of Udumbara (fig-wood),” it must be
given to the Brahman-priest, who is friendly and of the same gotra,
is to be one single sentence (which it is not), then, the Brahman-
priest’s share alone is to be substituted, since the word ‘ daksina z
could signify it with its primary significance without any resort
to the secondary significance (laksand) in respect of the portion.

Now therefore it can be seen that even though the fee in
reference to this (Visvajit) sacrifice be one, there may be differences
in the fees in reference to the r#viks, and as such, there is no im-
propriety in the (use of the) plural °fees.

I. i 3.

pitodaka jagdha-trna dugdha-dohd nirindriyah

anandd nama te lokds tan sa gacchati ta@ dadat

He who gives these (cows) by which the water has
been drunk, the grass has been eaten, the milk has been

given (and) which have become barren, goes to those
words that are well-known as delightless.

Commentary.

The manner of this devotional mentality (on the part of
Naciketas) is thus shown:

1. Yadi brahmanah tad iGnam tadvikarah syat. Jaimini: P. M. S.
X. ii. 72.
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pitodakah: Those (cows) by which (last) water has been
drunk?

Jagdhatrnah: Those by which (last) grass has been eaten
dugdhadohah: Those from which (last) milk has been drawn
nirindriyah: Incapable of future progeny, worn out. In
other words, ‘useless” He who gives (the cows) of this nature

to the officiating priests deeming them as daksind (fees) (goes to
delightless worlds).

ananddh: delightless. Are there not worlds known from
scriptures which are delightless?

tan: to those (worlds)

sah: He, the sacrificer, goesto. Thus he (Naciketas) reflected :
this is the meaning,

I. i 4,

sa hovdca pitaram tata kasmai mam dasyasiti dvitivam
Irtiyam. Tam hovica Mrtyave tvd dadamiti.

He spoke to his father: * Father, to whom will you
give me,” for the second (time), for the third (time).

To him spoke (the father) thus: “To Death I shall
give youn.”

Commentary.

sahovdca pitaram  The most faithful Naciketas who thought
that the fees that are being given are defective (bad) and who
wished to make the sacrificial performance of his father good,
even through giving himself away (as fees), approached his father
and said:

fata: O Father!

kasmai: to which Rtvik by way of sacrificial fee
mam: me
dasyasi: will you give.

1. The idea is that these cows had drunk water for the last time, eaten
prass for the lut time etc., and which therefore are dying, are absolutely useless
a8 gifts, for gifts must be of good cows and not of worthless ones.



1.6 KATHOPANISAD 5

[sah] He (Naciketas) not having been paid any attention
to by his father though addressed by him thus,

dvitiyam: for the second time, (and)

trtiyam api: for the third time also spoke to him “ To whom
will you give me?”

The father, pressed very much, became angry and told his
son that he would give him away to Death.

I i 5.

bahiinam emi prathamo bahiindm emi madhyamah
kim svid yamasya kartavyam yan mayadya karisyati

I go ahead of many, I go in the midst of many. What
is that Death has to do, which he would have done by
me

Commentary.

Though thus spoken to (Naciketas) without fear or sorrow
told his father thus: Of all those who go to the abode of Death
I shall be either in the forefront or in the middle but never at the
end. The intention is *“I am not at all worried about going to
the abode of Death.” (If it be asked) what is it that (you are
worried) about? he replies:

kimsvid: What purpose! has Death got which He is going
to have done by me? Is there any advantage with one so tender
as me to Death of fulfilled desires, where the gift of me to Him
will be of some use, as (the gift of me) to Rtviks (will be). There-
fore it is about this alone that I am worried. This is the intention.

Ii 6
anupasya yathd parve pratipasya tatha@ pare
sasyam iva martyah pacyate sasyam ivd jdyate punah

Reflect on how the ancestors (were); ponder how
the other (present ones are). Man ripens like corn; he is
again born like corn.

1. Krishna Prem: *What is the task that Yama, Lord of Death, will
accomplish on me today?”
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Commentary:

(Naciketas) looking at the father of remorseful heart who
thought on hearing these words of such a son, who was free from
any fear or anger, “I said, I give you to Death ‘ out of anger’
but I do not wish to give away such a son to Death,” said:

purve: grandfather and others, as they were without any
false speech; so also,

apare: the good men that are now even after them; in the
same manner must you behave. This is the meaning.

sasyam iva: like corn

martyah: the man becomes like corn worn out in a short
while and, becoming worn out, dies, and like corn is he born again.
In this mortal world which is transitory, what is the use of uttering

falsehood. Keeping to truth send me to Death. This is the
meaning.

i 7

vai§vanarah pravisaty atithir br@hmano grhan
tasyaitam 3dntim kurvanti hara Vaivasvatodakam

The fire, the brahman-guest, enters the house. To
him (they) this appeasement make. O son of the Sun!
take water (unto him, Naciketas).

Commentary:

That son (Naciketas). having been thus sent away, stayed at
the gates of Death who was away, eating nothing for three nights.
Then an old man at the gates (of Death’s abode) told Death (Yama),
who returned after having been away, thus:

Verily the God of Fire himself in the form of Brahman-guest
enters the house. To that fire good men perform this appeasement
of the form of water for feet-cleansing and offering of seat, so
that they may not be burnt by their disrespect to him. Therefore,
O Vaivasvata! bring to Naciketas water for feet-cleansing.

hara means ghara: bring. This is the meaning.
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Ii8
dsapratikse samgatam sinrtafi ca
istapirte putrapasims ca sarvan
etad vrnkte purusasydilpamedhaso
yasyanasnan vasati brahmano grhe

Hope and expectations, contact (with good men). the
true and kind words, sacrificial good deeds, beneficence,
the sons and cattle of the unintelligent person at whose
house a brihman dwells starving, this (sin) destroys.!

Commentary:

And they showed that failing to do it (honouring the guest)
results in sinfulness (pratyavaya).

yasya alpamedhasah purusasya grhe: In the house of which
unintelligent person

anasnan: starving

Brahmanah: guest

vasati: dwells

tasya: of him

asapratikse: desire and will; or else, dsd means desire for
the unaccomplished, and prariksa, desire to get things which are
existing.

samgatam: contact with the good

sunrtam: speech that is true and pleasant

istapirte: ista means sacrifice and others and pirta means
construction of tanks etc.

putran pasims ca: sons and cattle

etad: the sin of the form of starving

vrnkte: deprives, destroys is the meaning: from vyji varjane:
to deprive. (VIII conjugation $nam) or else this is a form from
the root vrja varjane (I conjugation) which omits the conjugational
sign 3ah.)

1. This translation is in accordance with the commentary. But the
text seems to be capable of another interpretation also—* Hope and expec-
tations etc. etc., (all) this of the unintelligent person at whose house a brahman
remains starving, the (starving brahman) destroys.”
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I i 9.

tisro ratrir yadavatsir grhe me

‘nasnan brahman natithir namasyah
namas te’stu brahman svasti me

*stu tasmat prati trin varan vruisva

O Brahman! since you, the respectful guest, have
stayed without food in my house for three nights, let
my salutations be to you, O Brahman! Let there be well-
being to me. In return, therefore, choose three boons.

Commentary:

Thus addressed by the elders, Death said to Naciketas:

me grhe: in my house, O Brahman fit to be revered, thgu,
the guest, have spent three nights without food. This is the meaning

namas te: the meaning is clear

tasmat...... . therefore, for this reason

me: to me

svasti: well-being, so that I may be well

trin varan: prati: three boons in return
vrpigva: choose.

Even though you are desireless, you should choose three

boons corresponding to the three nights of fasting to favour me.
This is the meaning.

I. i. 10.
dantasamkalpah sumand yatha sydd
vitamanyur Gautamo mabhi mrtyo
tvatprasrstam mda bhivadet pratitah
etat trayanam prathamam varam vrne

O Death! (please make) Gautama (my father) free
from all anxieties, well-disposed, free-from anger towards
me; (and) well pleased let him speak to me, sent back by
you. This is the first of the three boons I elect.
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Commentary:

Thus being requested, Naciketas said:

Mrtyo: O Death!

3antasamkalpah: free from anxiety of the form * having
reached Death, what will my son do?”

sumandh: with his mind settled in peace

mdabhi: towards me

Gautamah: Gautama, my father

vitamanyuh: freed from anger (rosa)

yathd sydt: (make him) so as to be thus.

And

tvat prasrstam: sent back (home) by you

mabhi: towards me. ’

pratitah: pleased as before

vadet: would speak.

Or clse

abhi vadet: will bestow (on me) blessings, since the abhi-
vadana is used to signify the giving of blessings in Smrti-texts such
as abhivadati, nabhivadayate.

etad...: the meaning is clear.

I i I

yatha purastad bhavita pratitah

Auddalakir Arunir mat prasrstal
sukham ratrih 3ayita vitamanyus

tvam dadriivan mytyumukhat pramuktam

Son of Uddilaka of Aruna-family, influenced by me
will be well-disposed (towards you) as before. On seeing
you released from the mouth of Death, free from anger,
he will happily sleep in the nights.

Commentary:

Asked thus Death replied: he will become as before well-
disposed towards you. Auddalaki is to be taken as Uddalaka;

1. darsivan: Nir. Sa. Ed.
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Aruni means son of Aruna. ' Or else he is a descendent of the

two families, or else the son of Uddilaka and of the family of
Aruna.?

mat prasrstali:  influenced by me or as favoured by me,
the meaning is “due to my blessing.’

sukham: Having become free from anger in respect of you,
he will sleep happily in the future nights. Lut (Ist Future) signifies
that he will get (thereafter) good sleep.

dadrsivan: (darsivan): Having seen (you) is the meaning.
This is a form ending with the suffix kvasu. The suffix kvasu
is preceeded by it according to the Virtika (Pdnini VII. 2.69 Vartika).
This, where there is no reduplication, is a Vedic grammatical
exceplion to the rule (Panini. VI, 1.8).

matprasysiam: if the reading is in the accusative (i.e. mat-

prasrstam in the place of matprasrstah) then the construction is
you who are sent back by me.’

I i 12

Svarge loke na bhayam kincandsti
na tatra tvam na jaraya bibheti
ubhe tirtva adandydpipdse
sokdtigo modate Svargaloke

There is no fear whatever in the Svarga-world (heaven).
You are not (present) there. One is not afraid of old
age. Getting over the two, thirst and hunger, transcending
sorrow, one delights in the Svarga-world.

Commentary:

Naciketas now asks for the second boon in two mantras
(beginning with Svarge loke...... ). Here the world Svarga means
the realm of liberation. How it is so, will be explained later.

Mrtyo: O Death. There you are not the Lord. One in
old age does not fear (death). One does not fear old age. * The
man that exists there’ is to be supplied there (in the verse).

2. Dvyamusyayana means the son of a lady who was given in marriage
to an individual on the condition that her issue is to be deemed to be the son
of the giver (of her). (Anandagiri’s Commentary).
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ubhe....adandyd: Hunger. Here also Svarga means the
world of liberation.

L i 13.

sa tvam Agnim Svargyam adhyesi Mrtyo
prabrithi tam 3raddadhandya mahyam
Svargalokd amrtatvam bhajanta
etad dvitiyena vrne varena

You of such nature, O Death, knowest the Agni lead-
ing to Svarga. Teach it to me who have much faith. Those
who exist in Svarga-world atftain immortality. This is
the second boon I choose.

Commentary:

sa tvam: You whose omniscience is well-known in Purdna.
You know the fire which is helpful in the attainment of Svarga.

yat (ya) is the suffix signifying pravojana (utility) according
to the passage “ yat comes as suffix after Svarga and others ™
(Ganapatha Panpini V. i. 111). 1t will be clear later on that the
utility of Agni of the form of fire-altar in attaining Svarga is through
meditation.

Sraddadhandya: to one who has ardent desire for liberation.
What is that which you will get attaining the Svarga-world? The
reply is:

Svargalokdh (amrtatvam): those whose world is Svarga:
this means those who have attained the supreme world, since
the immortality which is called liberation (mioksa) which is of
the form of the manifestation (or revealment) of (ones) own nature
comes only after the attainment of the Brahman in that particular
place (here called Svarga) as in the passage * Having attained
the Supreme Light one stands revealed with one’s own nature.”

etad...This is clear.

I i 14.

pra te bravimi tad u me nibodha
Svargyam agnim Naciketah prajdnan
anantalokdptim atho pratisthan
vidhi tvam enan nihitant guhayam
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I shall explain to you fully: know that of me, O
Naciketas! Knowing that fire which leads to Svarga
(one gets) the attainment of the world of the infinite

(Visnu) and permanence. Know thou this (fire) placed
in the cave.

Commentary:
Thus spoken to, Death speaks:

pra te bravimi: 1 shall tell you who have requested. The
use of the particle pra separated from the root is in accordance

with Pdnini Sitra: ‘They can be used separately from roots’
(I. iv. 82).

me: From me: from my teaching do you know. This is
the meaning. The goal of knowledge is now made known—
Svargyam agnim.

anantalokdptim: the attainment of the world of the Infinite
Visnu, because of the subsequent passage (I. iii. 9) *“ That is Visnu’s
Supreme Abode.

atho: After the attainment of that

pratistham: Non-return also. “One gets’ is to be supplied.
Thinking that Naciketas may have a doubt as to how that knowledge
could have such a power (Death) says:

viddhi: Know. This nature of knowledge that is the cause
of liberation due to its being a subsidiary to the meditation on

Brahman placed in the cave, others do not know. (Therefore)
do you know it, is the idea.

Or else, the relation of cause and effect is determined when
it is said “ Knowing Agni do thou get attainment of the world
of the Infinite and Permanence > since the root vid meaning ‘to
know,’ could mean ‘to get’ The suffix (3atr) in prajanan is in
accordance with Papini (III. 2.126) “The suffixes 3Safr and

jdnac come after the root whose meaning signifies or is the
cause of another action.”

I. i 15,
lokadim agnim tam uvica tasmai
ya istakd yavatir va yatha va
sa capi tat pratyavadad yathoktam
arthdasya Mrtyuh punarevahatustah
1. Prem: tushtim, satisfied.
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To him, Death taught that fire, the means of (attaining)
the world (Svarga). (He also taught him) which and how
many are the bricks and how (they are to be arranged).
He (Naciketas) too repeated it as it was taught. Then
pleased with (his) ability Death spoke again.

Commentary:
Then the Veda speaks.

lokasya ddim: means to the world; the meaning is the same
as Svargya (leading to Svarga).

tam Agnim uvdca: taught that fire. The meaning is that
he tanght him all this, the bricks, of what nature, of what number
and the manner in which they have to to be piled. The assimi-
lation in ydvatir (yavati as: ydvatyah must be the proper form)
is due to the exception in Vedic grammar.

sa capi: He too: and Naciketas too
tat: all that he heard exactly repeated, this is the meaning.

arthasya: Death pleased on seeing the ability to grasp (the
instruction given) of his disciple spoke again.

I. i. 16.

tam abravit priyamano mahatmd
varam tavehdadya dadami bhilyah

tavaiva namnd bhavitdyam agnih
srnkam cemam anekariipam grhana

The Mahatman (Death) being pleased told him.
Now I give you here one more boon. This Fire verily
shall be known by your name. Also take this resonant
necklace of many hues.

Commentary:
High-minded Death well-pleased told Naciketas_ thus “I
shall grant you a fourth boon.” What it is he explains:

tavaiva: This fire I have been teaching you will be known
by the name of Naciketa. ‘
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vicitram spikam: many-coloured resonant necklace of precious
stones. This do you accept is the meaning?

I i 17

trindciketas tribhir etya sandhim
trikarmakrt tarati janma-mrityii

brahmajajfiam devam idyam viditvd
nicayyemdam 3antim atyantam eti

One learning the three amuvakas dealing with
Naciketa and performing three actions, attaining contact
(with. brahmopdsana) with the three, (by means of it) crosses
over birth and death. Knowing and realising the soul
born-of-Brahman and conscient as the worthy Lord, one
attains thorough peace for ever.

Commentary;

Again He (Death) refers to Karma:

trindciketah: One learning the three anuvdkas (Tait. Brd}.z‘
L xi. 7, 8 & 9) beginning with * ayam vava yah pavate” This
verily which blows (is the Fire-Naciketas).

trikarmakrt: One that does the actions of sacrificing and
learning and giving, or else one who performs the pdka-yajfia
(seven domestic sacrifices), havir-yajfia (corn-sacrifices) and soma-
yajiia (soma-sacrifices).

tribhir: with the fires thrice performed (constructed),

sandhim: contact with meditation on the Supreme Self
etya: attaining

Jjanma-myrtyi tarati: Crosses over birth and death. This
isthe meaning. Since this has to have the same sense as the passage
karoti tad yena punar na jayate occuring in the next mantra(d),
and since this mantra has been interpreted in this manner by
Vyasirya (author of Sruta-Prakasika)® under the Vedanta Sitra:

1. Krishna Prem gives a very interesting occult interpretation of this
Garland of many forms in his work.

2. Commentary on the 3r/ Bhisya of Sri Ramanuja.
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[ iv. 6 «trayanam eva caivam—and of three only there is this
mentiont and question.”

Thereafter he speaks of the meditation upon the Supreme

gelf which is the principal (angi) mentioned in the first half of
this verse tribhir etya sandhim.

This mantra has been explained in the Bhasya under the
sgtra (I . 12) “ Because of the specification ” as follows:—

Brahmajajfia is soul, since he is born of Brahman and is conscient
tnowing Him as the worthy Divine. The meaning is Knowing
e soul who meditates as that which has Brahman as its self.”

deva: What is meant by the Bhdsya is this: * The signi-
ficance of the word deva goes up 1o one who has the Supreme
Gelf as one’s self, since the word deva signifies the Supreme Self
and since identity cannot be between the soul and the Supreme.

nicayya: Realizing one’s own self as one whose selt is
Brahman.

ymam: this mentioned in the earlier part of this mantra
as trikarmakrt tarati.

santim: means the abolition of the miseries of the form of
samsara (the cycle of births and deaths).

1. i. 18.

trinaciketas trayam etad viditvd
ya evam vidvan3 cinute Naciketam
sa mytyupdsan puratah pranodya
sokatigo modate Svargaloke

He who, having mastered the performance of the
three sections dealing with the Naciketa (fire) and know ing
in this manner, performs the piling of the Naciketa-altar
after knowing the three,? that person, casting away the

1. Krishna Prem discusses the views of Zankara and Madhva and inclines
to the view that Madhva’s view is more revealing, as Krama ik 1i 18 tnge ol
the occult development.

5. Sri Satkara considers this to be Father, Mother and Gury Prem
identifies them as Atma-Buddhi-Manas.
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fetters of death even prior to transcending sorrow, enjoys
in the celestial world.

Commentary:
trindciketa: has already been explained.

trayam etad: The nature of Brahman and the nature of
the soul having the former as its self mentioned in the mantra
brahmajajiam devam idyam: (1. i. 17) and the nature of the fire
(altar) mentioned in the passage  Tribhir etya savndhim” (ibid).

viditva: having known through the instruction of gurus
or from sacrifices.

evam vidvan: The knower who with this knowledge of these
three, constructs the Niciketa-fire-altar.

sah: That person (casting away) the Death’s fetters of the
form of attachment and hatred etc.

puratah: even prior to leaving the body.

pranodya: Casting away. The meaning is being free from
the attachment and hatred even while living.

Sokatigah: transcending sorrow; this has been already
commented upon.

I. i. 18b.

This mantra is not in other texts, and is special to Ranga
Ramanuja’s Bhdsya on the Upanisads.

yo vd, pyetam brahmajajiiatmabhiitam
citim viditva cinute Ndaciketam

sa eva bhiitva brahmajajfiGtmabhiitam
karoti tad yena punar na jayate

Whoever knowing this piling up which is the self-
born of Brahman and sentient constructs Naciketa
(fire-altar), that very person becoming the born of

Brahman and sentient, does that by which (he) is not
born again,

yah......: Whoever, knowing this piling up, knowing this
to be of the form of his self, with Brahman as his Self.
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sa eva: that same person.

brahmajajiiatmabhitah  Having the knowledge of his own
self with Brahman as his Self, performs that meditation of God
which is the means of non-rebirth.

Therefore the intention is that what was mentioned in the
previous mantra “ tribhir etya samdhim trikarmakrt  tarati
Jjanmamrtyi: One learning these three anuvakas dealing with
Niciketa and performing three actions attaining contact (with
Brahmopasana) by means of it crosses over birth and death,”
as the means of liberation through the meditation upon the
Lord, is the piling up of the fire-altar preceded by the knowledge
of his own self having God as his soul and not anything else.

This mantra is not seen in some texts and was not commented
upon by some. Since, however, this is commented upon by such
most reliable (authorities) as Vydsarya (author of the Srutapraka-
3ika) and others, the doubt as to its being an interpolation is not
proper.

I.i. 19.

esa te'gnir Naciketah svargyah
yam avrnithd dvitiyena varena

etam agnim tavaiva pravaksyanti Jjandsah
tritiyam varam Naciketo vrnisva

This is the fire, O Naciketas! that leads to heaven
which you chose as your second boon. People will call
this fire as yours alone. O Naciketas! choose a third

boon.
esa: This etc.: ‘has been taught’ has to be supplied.

yam: which the meaning is clear. And besides people will
call this Agni by your name alone.

tritiyam varam: third boon: the meaning is clear.

1. Madhva considers this to be the highest abode of Brahman and it i.s
after attaining this which is, as it were, immortal or eternal, one goes to Mukti,
Liberation. The second book thus refers to the created world of Brahman
whereas the third refers to the highest Bliss. of, Sri Krishna Prem ibid., p- 36 f.

2
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If it be asked as to what authority there is for taking the word
svarga frequently used in this context, to mean liberation (or
the abode of the liberated), we state thus: There is no room
for any doubt (in this matter since the Bhasyakira (Ramanuja)
himself! has explicitly and impliedly explained with reference
to the mantra containing the words svargyam and agnim (Katha.
L i. 13) as follows: “Tt is the (abode of) liberation which is the
highest end, that is meant by the word svargya here, because the
text * Those that live in svarga attain immortality * (Katha. 1. i. 13)
states that one who is there has neither birth nor death; because
the reply is “ One learning the three anuvakas dealing with Naciketa
and performing three actions, attaining contact with the three,
by means of it crosses over death and birth ” (Katha. I. i. 17,
and because it cannot be that Naciketas whose face is turned away
from perishable ends can ask for the means for attaining a svarga
that is transitory, as he scorns at the transitory ends when asking
for the third boon; and because the liberation of the form of the

unbounded bliss can be meant by the ‘svarga’ signifying the
supreme Happiness.

(Pirvapaksa) Objection: 1If it be asked: The word svarga’
is repeated four times in the two mantras concerning the second
boon (Katha. 1. 1.12 and 13). If it means (the abode of) liberation,
is it through primary significance or through secondary signi-
ficance? The first (alternative) is not acceptable, because the
svarga which is well-known in the Vedic and worldly usage means
the opposite of liberation (apavarga) in such passages as * Through
the two paths of svarga and apavarga...”; “ One of the two, svarga
and apavarga...” * Neither the svarga nor the non-birth ”...... and
“It may be svarga, since it is common to all (to be desired)”
P.M.S. IV. 3.15), and because, according to the (Paurinic) passage’
“the distance of fourteen lakhs (of miles) between the Sun and
the Pole Star is spoken of by those who have studied the arrange-
ment of the worlds as the svarga,” the word °svarga’ can
signify that particular space that lies between the Sun and the
Pole star and to that alone the Vedic and worldly usages have
reference; and that is not the abode of liberation. Nor is the
second alternative that is (that it means that) through secondary

1. 3 Bhisya: 1 iv. 6.
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significance acceptable, because the primary significance has nothing
}“o contradict it. If there can be anything to contradict it, what
is it? (i) is it the mention of the absence of old age, death, the
attainment of immortality etc., stated in the text of the question
@ra&na—v&kya) or (ii) (is it) the crossing over old age etc., contained
in the reply or (iii) (is it) that the transitory ‘svarga’ that cannot
be asked by Naciketas who is indifferent to all worldly desires?

Not the first (alternative), because the word svarga’ which
precedes (the word amrta) in the sentence which cannot be explained
otherwise and signifies the principal (vi3esya) of the sentence,
cannot be interpreted according to the word amyia’ (immortal)
which is well-known in Vedic and worldly usages as signifying
relative immortality and which stands at the concluding part of
the passage; because in the Puranic contexts explaining the nature
of the svarga, it is seen that those that dwell in the world of svarga
are free from old age, death, hunger, thirst, sorrow etc.; because
there is the Smyti (passage) “ Immortality is spoken of as existence
ti.ll deluge (pralaya)”; because in this Upanisad itself the word
‘immortal * is used in respect of Death in the passage “ Having
approached those that do not grow old and that are immortal
(K.U. 1. i. 28); and because the statement (passage) that “ they
whose world is svarga attain immortality ” can be explained as
stated in (the passages) “ Those in the world of Brahman at the
time of final departure.” (Tair. Nar.) and “ Those that live in the
world of svarga can attain immortality through meditation upon
Brahman ” (Mupd. U. 111 ii. 6).

Not the second (alternative), because the mantra Trindci
keta’...... (K. U. 1 i. 17) may be taken to mean that the fire
(Naciketa) that leads to svarga (Heaven) performed thrice is the
means to the Brahman-Knowledge that helps the crossing over
birth and death, and thus it need not be in contradiction with the
primary meaning of the word svarga’ For the same reason,
the passage (K. U. I. i. 18d) which has the same meaning as the
Passage already stated, does not contradict the primary sense

of the word svarga.
Nor the third alternative, according to which it is stated that

it is impossible for Naciketas who is indifferent to any other goal,
to ask for the transitory svarga. Yama (Death), the beneficent,
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replying to the question regarding the fire that leads to svarga,
introduced the topic on the nature of liberation, though not asked
for (by Naciketas) in the passages ““ The attainment of the w?rld
of the Infinite (K.U. I. i. 14¢c) and “ One, learning the three anmfal'cas
dealing with Naciketa and performing the three actions, attaining
contact with the three, by means of it crosses over birth and death
(K.U. 1. 1. 17ab), which created in Naciketas the desire to get freed
(liberated). Thus he was made stronger by Yama’s reluctance
to teach (as in the passage) anyam varam Naciketo vrpisva’® “ 0O
Naciketas! ask for a different boon ” (K.U. 1 i. 21c). How can
his (Naciketas’s) scorn at the transitory ends made at that stage
contradict his earlier prayer for svarga? Besides, it is seen in
the passages 3vobhava martyasya yad Antakaitat sarvendriyianam
Jarayanti tejah— api sarvam Jvitam alpam eva tavaiva vahas tava
nriyagite (K.U. L. i. 26) “ O Death! (all those enjoyable things)
of man will be non-existent to-morrow. These will wear 9ut
whatever power these sense-organs have. All the life is but brief.
Let the conveyances, dance and music remain only for thee”
and others, that the human enjoyment alone is scorned at, and
svarga is not spoken of derisively. If the word ° svarga® refers
to liberation (abode of liberation) it cannot be the result of fire
(of Naciketas), it being the result of knowledge alone. The word

‘svarga’ repeatedly used at the beginning, the middle and the
end will get a strained meaning.

Or let there be contradiction in the reply. Still the word
‘svarga’ that is found in the question-passage that precedes (the
reply), is strong enough according to the principle of Upakramadhi-
karana (PMS. TIL. 3.1-7). Nor can it be said that * for the sake
of many ” the few found in the beginning are to be rejected according
to the principle enunciated in the Sitra “ Those of the larger number
must have their common subsidiaries.” (PMS. X1I ii. 22); because
in the Sitra (PMS. XII. ii. 23) it is said that “that alone which
is first ” is stronger than those at the end, though they are larger

in number. Therefore there is no reason at all for over-riding the
primary sense of the word svarga.

Siddhanta: The reply (to the above objection) is as follows:
The word svarga signifies liberation (abode of liberation) only
through its primary significance. The Mimarhsakas have stated
in the Svargakamadhikarana (PMS. VL. i. 1) that the word svarga,
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according to the principle Nagrhita-visesananydya (that the cognition
does not grasp the principal without grasping the attributes),
signifies only delight (priti) and not the substance that grants
delight (priti-visista-dravya).

Further they raise the issue that though it is true that the
word svarga signifies delight according to the principle above-
mentioned it is yet to be established that it signifies that delight
which is enjoyable in another body at another place. It cannot
be said that the supplementary passage “ That in which there
is no heat etc.,” leads to the conclusion that the word svarga used
in the injuncting texts, signifies the particular kind of delight,
because here there is no room for the principle * That which is
doubtful is to be determined with the help of the rest of the passage
(PMS. 1. iv. 29), since there is no doubt here as to the significance
which has been already determined as having reference to delight
in general (pritimdtra) to which issue they (themselves) reply as
follows:

“No doubt it is true the word svarga has its significance
determined according to common usage itself. If, however, the
word svarga is taken to mean the limited delight known to us,
then the sacrifices such as Jyofisfoma will have to be means to
that (limited) delight. Consequently, the injunction regarding
Jyotistoma and other sacrifices will become impotent on account
of there being no intelligent person to perform these sacrifices
which are full of hindrances and requiring much money, men
and labour, when there are easier worldly means to achieve it,
requiring comparatively little money, men and labour. When
accordingly the significance of the word svarga is determined only
as having reference to the unlimited delight which is mentionc?d
in the supplementary passage the meaning is the same even i
places where there is no such supplementary passage as In the
case of the words “ Wheat, pig, etc.” There is no need to ac?ept
any other significance regarding the worldly limited delight, since
secondary significance alone is sufficient.

Nor can it be stated that the word svarga may ha}/e its signi-
ficance only in respect of delight in general, while yet in the Ve.:da
it may mean the unlimited delight ;' because the part of the meaning
(limitless) is not known otherwise, and therefore the power of
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signifying has to include that part also necessarily, and this will
lead to accepting the word as having two meanings viz. (i) onein
the worldly usage and (ii) the other in the Vedic usage. When,
however, the significance is in respect of the limitless delight known
through the Vedic usage, then the worldly limited delight is
indicated through secondary significance on account of its also
having the common nature of being delight.

Since thus the Mimamsakas have established that the word
svarga means the unlimited delight alone, it is not reasonable
to question the equation of svarga with liberation (abode of libe-
ration). Just as the word Partha’® is (not) frequently used in
respect of other sons of Kunti as in respect of Arjuna and yet
signifies others also through its primary significance, so also,
though the word svarga is not frequently used to denote anything
other than the delight obtainable in the world lying between the
Sun and the Pole Star, yet it does not lose its primary signifying
power to signify that thing (i.e., abode of liberation).

The words barhis, djya and others, though they are not used
by Aryas in respect of unpurified grass, ghee and others, yet they
retain their primary significance in respect of them, because their
non-usage by some (persons) cannot establish the absence of their
signifying power. Therefore it is established in the Barhirdjyadhi-
karapa (PMS. 1. 4.10) that the words barhis etc., have their signi-
fying power in respect of the genus, frpatva, grassness etc. This is
stated in the Vartikal *In respect of a word which is seen at
some places at least determined in its genus-sense, there is no

'eason to postulate! any other condition (nimitta), that word not
osing that condition (i.e., genus-sense).”

Therefore the word svarga is verily a common general term
lenoting liberation also.

Parvapaksa (Objection): If it be asked: though the words
arhis, ajya and others are not used by Aryas so as to indicate
npurified grass, ghee and others, still they may have their signifying
ower in respect of the unpurified things also, since there is such

use by non-Aryas. But in the case of svarga, its signifying

1. Kumirila’s Tantra-Vartika (p. 343 Poona ed.).
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power 1s to be accepted so as to exclude anything other than that
delight that js obtainable in the world lying between the Sun and
the Pole star, since the word is never used to signify anything
other than that. Otherwise? the conclusion arrived at in the
Prodgatradhikarana (PMS. 111. v. 23-26) is that the word Udgatr
nominally means the particular rtvik who is the head of the four
rtviks officiating as Saman-singers, since it is never used in respect
of any other of the group. But that particular rtvik being only
one, the plural in the mantra “ Let the Hotr’s cup come forward,
also the Brahman’s cup, the Udgatr’s cup, the Yajamana’s cup,
and the sadasya’s cup ” is inconsistent. Therefore we have to
assume for it a secondary significance based upon the nominal
significance, so as to make the word to mean the three in the
group excluding Subrahmanya, or including Him, all the four of
jth? group. Further in the Ahinddhikarana, (PMS. III. iii. 15-16)
1t is stated that the number twelve relating to Upasad-sacrifices
f:njoined in the sentence “ Twelve for the Ahina™ which occurs
In the context of Jyotistoma, is however to be taken away to
a particular group of sacrifices to be performed for many days
(ahargana-visesa) ‘because the word ahina is to be etymologically
cxplained as having been formed according to Vartika under
Panini 1V. 2.43, with Kha-suffix after the base ahar and is to be
taken as meaning through nominal significance (ridhi) some parti-
cular group of sacrifices performed during a number of days,
since it is not at all used in respect of Sattra sacrifices, and there-
fore it cannot refer to Jyotistoma, it not being an ahina (group
of sacrifices performed in a number of days).

Further! though the word *dhdyyd’ is formed according to
Panini (111. i. 129) and nsed to mean the rks called samidhani (Rks
used at the time of kindling the sacrificial fire), yet it does not
mean the Samidhani Rks in general, nor does it mean according
to etymological explanation, namely, that which is used (dhiyamana)
in all the Rks that are used (in any rite), for it (the word) is not
used in respect of the Rks that are utilized for praise with s@man

2. Sat. Brgh. IV. 2.1.29 & Apastamba 8r. S.XII. 23.13 cf. The text
in the Vartika of this 3loka has the variant gamitd instead of the word

kalpana.

1. Ganganath Jha’s translation.
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and praise without saman (stotra and 3astra) as it is not used in
respect of samidhani Rks in general. But it means some particular
rks such as “ Those with the terms Prthu,” ‘Paja’ which are
specially mentioned in Vedic passages” * The rks with Prthu
and Paja are the dhiyya ones.” This is found in the Adhikarana
having the siitra (PMS V. iii. 3). All this will get contradicted
if the word svarga could have its primary significance (in respect
of liberation or abode of liberation) as stated by you (the siddhénti'n).
There would be no need to accept the words Udgatr etc., as having
nominal significance in respect of a particular Rtvik and others.

Reply (Siddhanta):—

True. If the word ‘svarga’ was never used in respect of
anything other than the ordinary svarga (that is the place between
the Sun and the Pole star), then it would be necessary to accept
a nominal significance for it, so restricted as not to apply to it
(liberation). But it is used to denote that (liberation) also. For
it is found to be used in the following passages in the spiritual
scriptures (adhydtma 3dstresu such as the Taittiriya Aranyaka
1. 27.3. Brhaddranyaka and Talavakdra.

Upanisads:—

1. In that city there is a world-sheath of golden colour
surrounded by light. Whoever knows that city of Brahman

surrounded by nectar (bliss), to him the Supreme Self and Brahman
grant long life, fame and progeny.

JPuS—

2. “By it the wise, the knowers of Brahman,ﬁgro up ‘hence
to the heavenly world, released.”® (Brh. U., 4.48).

3. “He verily who knows it, thus striking off evil becomes

established in the most excellent, endless heavenly world...... 2
(Kena U., IV. 9.)

The nominal significance (of the word *svarga’ postulated
by the Paurdnikas must be disregarded even like that of the word
‘ avyakta’ postulated by the Samkhyas, since in the very context
(of the Katha Up.) in the mantra (I..i. 18) the word * svarga loka”
which signifies the resultant of the combined jigna and karma

1. Hume's trans.
2. Hume’s trans.
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is explained even by others as meaning the ¢ abode called Véirdja,’
which is distinct from the world lying between the Sun and the
Pole star.

Now, it may be said “ The principle of signification (i.e.,
being a world that is above the world of the Sun) being the same
with regard to the place of Vairdja, it is not a secondary meaning.
(It is a primary one).” (To this we reply), the world of Brahman
(abode of liberation) too being the one that is above is not other than
the primary sense. The usage such as “ By the two paths of svarga
and apavarga (liberation),” can be justified on the principle of
Brahmana-parivrdjaka (i.e., the general term gets restricted on
account of the particular mentioned along with it).!

Or else let it be a secondary meaning since there is something
to (contradict) its primary sense. What is it that contradicts it?
Listen attentively. In the first of the question-mantras “svarge
loke na bhayam kificandsti: there is no fear whatsoever in the world
of svarga,” there is mentioned the complete riddance of sin by
the words ‘ There is no fear whatsoever. The absence of such
fear of the form © when through what sin would I fall” indicated
by the passage * There is no comfort even to one who is in svarga
it being transitory and having the fear of fall always,” is meant
here. Indeed it will happen to one that is altogether free from
sin. By the passages  There you are not™ (K.U. Li. 12b) and
“One does not fear old age” are indicated freedom from old
age and freedom from death. By the passage * Having crossed
over both hunger and thirst ” (K.U. I. i. 12¢) are mentioned absence
of hunger and absence of thirst. And so frcedom_b from sOFFQW
is mentioned by the word * 3okdrigah™ getting beond sorrow
(K.U. 1i.12d); by the words * One enjoys in the worl¢hef Svarga™
(K.U. L i. 12) are mentioned the nature of being ome ~diose desires
get always realized and whose volition is always true<(satya). TS
is (also) mentioned in the scriptural passage  If he becomes desirous
of the world of the fathers, verily through his volition there come
his fathers (samuttisthanti) (He) attaining that world of fathers
gets glorified ” (Ch. U. VIIL 2. 1). Since therefore the mani-
festation of the eight Brahman-qualities (freedom from sin etc.)

1+ 1t is very similar to the Go-balivarda nyaya.
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taught in the scriptures is found here, it is not proper to hold (that
the word svarga means) attainment of relative absence of death
and birth available in the © Svarga '—world of the Puranas.

For the same rcason, in the Vidhyantadhikarana (of the seventb
Chapter of Jaimini's Piarva Mimamsa Sitras, it is stated that vikrtis
(sacrifices that take subsidiaries from prakrti-sacrifices whic}% }'1ave
their own established subsidiaries), such as saurya (sacrifice enjoined
in the passage: sauryam carum nirvapet bra/z}navaf'oasakquh
(PMS. VIL iv. 1), which have no subsidiaries enjoined in thex_r
contexts, which therefore, need subsidiaries take only those (sgbsr
diaries) that are Vedic and belong to Darsapirnamdsa-sacrifices
on account of there being the similarity of enjoinment by the thr'ee
Vedas, the purpose of which is to enjoin actions to be done with
the help of sacrificial fires (vaitanika). This is stated in the Sdstt:a
Dipika (of Parthasarathi Misra) thus:  The group of Vedic
subsidiaries presents itself through similarity of being Vedic (to

the vikrtis) but the group of non-Vedic (laukiki) subsidiaries being
dissimilar cannot present itself.”

It cannot be said: * Now for the recitation of forml.lla
(mantra) ** Esa te Vayo iti briyat: This is thine, O Vayu!”” which
is enjoined by the passage™ If one touches one sacrificial post,
one should utter (the mantra) “ This is thine O Vayu !’ the cause
must be ‘ the touch of the post,” that is made according to Vedic
injunction, on account of the similarity of being Vedic. Now
One cannot accept this view as this will refute the adhikarana of
the nineth chapter beginning with the, sirra (Tt is) in connection

§N-@l‘W’%5!?1!'#1!»‘1‘15:1.;),(tvou*ch) since it is connected with sin (dosa@)...... ”?

Fews g

| B v Y o

% (Reply, "The recital enjoined as stated above in the passage
“$ ono ameties the sacrificial post he should say * This is thine
O, Vayu!.' is preceded by the prohibition * Verily the sacrificial
Post puts on itself what went wrong during the sacrifice. Therefore
the sacrificial post puts on itself what went wrong during the sacrifice.

Therefore the sacrificial post must not be touched.” Therefore
the recitation enjoined must have reference to ordinary touch
which is prohibited and requires expiation.” Though thus there
15 no possibility of having anything to do with things that are
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Vedic, it is only reasonable to accept reference to things that are
Vedic where there is nothing going against it.

For this very reason, it is concluded in the advapratigrahestyadhi-
karana that the sacrifice (isti) enjoined in the passage (Yajurveda
Sam. Krsna II. iii. 12) “ As many horses as he accepts (as gifts),
so many (oblations cooked on four pans) (offerings) to Varunpa
should he offer " is on account of only the gift of horse during
the performance of Vedic sacrifices and not in respect of gift of
horses to friends out of love etc., which is forbidden by the passage
 One should not present animals with manes—na kesarino dadati,”
and so requires expiation. Similarly it has been said by others
in the stitra ““ The rules as to dying by day and so on in order not
to return are given by Smrtis for Yogins only. And those two
viz., Yoga and Samkhya are mere Smrti. not of scriptured character®”
that there is no recognition in Vedanta of what is enjoined in the
Smrtis. Now therefore in the mantra beginning with “ Svarge
loke™ it is only proper to take it to mean the eight qualities of
Brahman, voidness of sin etc., which are established by the mystic
literature (adhyatma 3dastra). Further, (i) since in the second
question the attainment of immortality is mentioned thus “svargalokd
amrtatvam bhajanie- those living in the world of svarga attain
immortality,” (i) since the word amrtatva— ° immortality ” is
used in the Upanisadic (adfiydtma) literature, in the sense of
liberation ¢ immortal * in the passage (K.U. 1. i. 28) * Having gone
to those who never grow old and are immortal,” means only the
freed (souls) and therefore could not mean ° relatively immortal
(beings) (iii) since later on in the passages “ Therefore the Fire
(altar) Niciketa was piled by me. [ have attained the eternal
by means of the transitory things’ (K.U. I. ii. 10); and ™ Let us
be capable of meditating upon the fire that to which Naciketa
(altar) leads, which is the fearless shore for those who want to
cross (the ocean of samsdra)” (K.U. 1. iii. 2); and only the
Brahman is said to be attained by means of the Naciketa Fire-
altar, the word °svarga’ cannot mean the ordinary svarga.’

1. PMS. 1II iv. 28 and 29. This is the translation that one can make
but according to PMS I11. iv. 31 the word * pratigrhniyat’ in the passage means
‘would give * rather than ‘ accept.’ The oblations are to be offered by him
who gives and not by him that receives or accepts. The above is the translation
of MM Ganganatha Jha.

2. The Vedanta Sitra IV. ii. 21 Sanhkara Bhdsya.
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Moreover it is not consistent on the part of Naciketas who
is described as one who has turned away from everything other
than Brahman—* Naciketas would not choose anything but that ”
(K.U. 1. i. 29)—to ask for this ‘ svarga’ that is transitory. Fuﬂ:he%~
it is firmly established by the Mimarhsakas in the Siitra * Mukhyari
va purvacodana lokavat; on the other hand, the first, by reason
of the first command as in ordinary life ” (PMS. XIL ii. 25) that
what is mentioned first is strong only where there is mutual con-
tradiction between things that are equal in number, since thfe
enjoinment (prayogavacana or prayoga-vidhi) does not pgrm}t
non-performance of greater number of subsidiaries when it is
possible to abandon only a smaller number of subsidiaries. Where
therefore things that are mentioned at the end are of greater number
the principle that is taught in the Sttra ** Bhityasam sydt svadharmat-
vam” alone is to be accepted. And it is said in the Veddnta Sitra
(I i. 34) regarding the characteristics of the Soul, (jiva-linga),
mentioned in the text, that it is to be renounced on account of
there being many more qualities pertaining to the Supreme Self
which are mentioned in the text (of the Pratardana Vidyd) at the
end. * He verily makes one do the right act **;  This is the Over-
Lord of the world ”; * This is the protecter of the world »’; * The

bliss, the Unaging, the Immortal.” Enough now of this lengthy
exposition.

I. i. 20.

yeyam prete vicikitsd manusye
‘stityeke ndyam astiti caike

etad vidyam anusistas tvayaham
varandm esa varas trtiyah

The doubt which exists in respect of the mansome
hold he is and others he is not—I wish to know this
taught by you. This is the third of the boons.

Commentary:

Let me take up the subject. Naciketas says ““ Yeyam prete...”
What follows is stated by Bhagavan Ramanuja touching this
mantra in the adhikarana beginning with “ The eater because
of the mention of the mobile and the immobile’ (Sri Bhdsya 1.



I. 20 KATHOPANISAD 29

ii. 9). He writest “It is evident that his question is prompted
by the desire to acquire knowledge of the true nature of the highest
Self—which knowledge has the form of meditation on the highest
Self,—and by means thereof knowledge of the true nature of final
Release which consists in obtaining the highest Brahman. The
passage, therefore, is not merely concerned with the problem
as to the separation of the soul from the body, but rather with
the problem of the Self freeing itself from all bondage whatever,
the same problem, in fact, with which another scriptural passage
also is concerned, viz., * when he has departed there is no more
knowledge ” (Brh. Up. IL. 4. 12).2 The full purport of Naciketas’s
question, therefore, is as follows: When a man qualified for
Release has died and thus freed himself from all bondage, there
arises a doubt as to his existence or non-existence—a doubt due
to the disagreement of philosophers as to the true nature of Release;
in order to clear up this doubt I wish to learn from thee the true
nature ‘ of the state of Release.” Philosophers, indeed, hold
many widely differing opinions as to what constitutes Release.
Some hold that the Self is constituted by consciousness only, and
that Release consists in the total destruction of this essential nature
of the Self. Others, while holding the same opinion as to the
nature of the Self, define Release as the passing away of Nescience
(avidyd). Others hold that the Self is in itself non-sentient, like a
stone, but possesses, in the state of bondage, certain distinctive
qualities, such as knowledge and so on. Release then consists
in the total removal of all these qualities, the Self remaining in
a state of pure isolation (kaivalya). Others, again, who acknow-
ledge a highest Self free from all imperfection, maintain that through
connexion with limiting adjuncts that Self enters on the condition
of an individual soul; Release then means the pure existence of
the highest self, consequent on the passing away of the limiting
adjunct. Those, however, who understand the Vedanta, teach as
follows: There is a highest Brahman which is the sole cause of
the entire universe, which is antagonistic to all evil, whose essential

1. The entire passage is quoted from SriBhasyalii. 12. Ttishere extracted
from Thibaut’s translation of the Sri Bhdsya (pp. 270.271).

2. Thibaut has wrongly translated the Brh. Up. quotation, for' it ‘stilould
be translated visistadvaitically as “ There is no more confusion of the individual

soul with its body.”
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nature is infinite knowledge and blessedness, which comprises
within itself numberless auspicious qualities of supreme excellence:‘,
which is different in nature from all other beings, and which consti-
tutes the inner Self of all. Of this Brahman, the individual souls—'—-
whose nature is unlimited knowledge, and whose only attribute is
the intuition of the supreme Self-—are modes in so far, namelly
as they constitute its body. The true nature of these souls' is,
however, obscured by Nescience, i.e., the influence of the beginning-
less chain of works; and by Release then we have to understand
that intuition of the highest Self, which is the natural state gf the
individual souls, and which follows on the destruction of Nescience.
When Naciketas desires Yama graciously to teach him the true
nature of Release and the means to attain it, Yama at first tests
him by dwelling on the difficulty of comprehending Release, and
by tempting him with various worldly cnjoyments.”

It is also stated under the Satra “ And of three only there is
this mention and question ” (S. B. L. iv. 6) thus: “ As his third
boon he, in the form of a question referring to final release, actually
enquires about three things, viz., the nature of the end to be reached,
i.e., Release; the nature of him who wishes to reach that end;

and the nature of the means to reach it, /.e., of meditation assisted
by certain works?.”

And also in the Srutaprakasikae, it is stated thus: “ The
question of the nature of liberation is expressly stated as contained
in the question-passage *“ Yeyam .. (K.U. 1. i. 20).

The question relating to meditation and others is implicit
in it from the manner of the answer given. If liberation is the
attainment of a qualitiless state, the means to it would be the cognition
of the sentence-meaning (vakydrtha). If the attainable is that
possessing two characteristics (ubhayalingaka) the means would
be the meditation of it as such. Therefore knowledge of the

nature of liberation requires the knowledge of what is related
to it.”

Therefore the mantra “ Yeyam prete......” has reference only
to the question pertaining to the nature of the freed but not merely

1. p. 361 Thibaut.
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to the nature of the individual soul, who is the agent and enjoyer
required for the performance of actions, which have results enjoyable
in the other world, and (who is) distinct from its body. Otherwise
it must be noted that the test of allurings, offers of provisions,
manifold enjoyments and the showing thal the object of his (Naci-
ketas’s) quest is extremely difficult to attain, will be foiled. Verily,
what Naciketas means here is as follows: Having heard from good
souls that the individual soul on departing from its last body,
becomes as one manifest with eight qualities of freedom from
sin, & etc., “ I questioned (Yama) about the Fire leading to liberation
by the two questions beginning with ¢ There is no fear at all in
the world of Svarga.” But now owing 10 contradictory statements
of the disputants there arises the doubt in respect of it. Some
maintain there is that soul of the form of one that is free from
sin which is described in the mantra * Svarge loke...... ™ But
there are others who assert “ He is not.” Taught by you I would
know this” This is the interpretation with which the passage
in the reply “ having heard of this nature of this Self and well
studied it the knower enjoys abandoning his body which is the
result of his actions, attaining this subtlest (anumdtra), and attaining
his own nature with the eight characteristics of freedom from
sin and etc.” (K.U. 1. ii. 13), is in full accord. The meaning there-
fore is the same as is given below.

But some say that it is seen * In the Vedanta Sitra (1L ii. 4):
It (the nature of the individual soul) is hidden on account of the
Will of the Supreme. Bondage and its reverse are truly due to
I,” that the concealment subordinately mentioned in the past
participle (tirohitamm—hidden) in the Sitra is seen to be subsequently
referred to in the next Sarra (I11. ii. 5) ““ Or it is through conjunction
with its body,” by the pronoun in the masculine gender. In the
Vamana’s Sttra (Kavyalaikara V. i. 11) * Reference by a pronoun
to what is hidden in samdsa (compound) (is permissible).” the
reference to that which is subordinately mentioned in words formed
with Kyt and Taddhita and other vritis is accepted. Therefore
let there be reference by the word” T am this’ in the passage
“ Nayam asti...” (K.U. 1. i. 20) to prayana, liberation, subordinately
indicated in the past participle preta’ in the mantra Yeyam
prete...”” etc. It cannot be said that the raising of such a doubt
as to whether there is liberation or not in respect of one who is
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liberated is self-contradictory, even as the doubt as to whether
there is or is not eating in the man who has eaten, because we can
accept that there is liberation in general but we can reasonably
raise a doubt in respect of the particular nature of liberation;
and so the word *this * can refer to that particular nature. ]Yow
if it be asked where is the word ‘ prayana’ seen as signifying libe-
ration, as it signifies only departure from one’s body. Ig The
Sruta-prakdsika, the word prdyana is interpreted as signifying
departure from the final (or last karmic) body, accepting the word
as signifying departure from its body (in general). (We reply)
Be it so. However let the doubt be only in respect of the departu‘re
from one’s final body, since the word *this’ could refer to it.
If further it be said that it having been well determined already
there can be no doubt about it. (We reply) True. But it would
be reasonable to raise the doubt as to whether departure from

its final body happens just before the manifestation of the nature
of Brahman (in him) (or after).

I i 21.

devair atrdpi vicikitsitam purd

nahi swvijfieyam anuresa dharmah
anyan varam Naciketo vrnisva

md moparotsir ati ma srjainam

In respect of this, even by Gods doubts were enter-
tained before. Verily this is not easily comprehensible.
This truth (dharma) is subtle. O Naciketas, ask for a

different boon. Press me not. Please press me not.
Leave me please,

Commentary:

Having been thus asked (to explain) the nature of the freed
(mukta), Death (Mrtyu), deeming that one is not capable of reach-
ing it since the thing to be taught was very difficult (to understand)

but is likely to fall down in the middle (of the stream), speaks
thus * Devair atrapi..”

devair api: Even by those Gods who know much. "
atra asmin: in respect of the soul that is freed,
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vicikitsitam: doubts were entertained.

nehi: the truth about the soul is not easily comprehensible.

anuresa dharmah: (because it is) a very subtle truth (dharma).
Dharma (truth) in general itself is difficult to comprehend. This
is particularly very much so. This is the intention.

anyarh varam: different boon. The meaning is clear.

ma moparotsih: ma md means prohibition. Duplication
signifies vipsd, emphasis. Do not press further.

Enwm ati srja: This, leave me.

I i 22

devair atrapi vicikitsitam kila

tvafi ca mrtyo yan na suvijieyam attha |
vaktd casya tvadrganyo na labhyo

nanyo varas tulya etasya kascit. || 22 ||

Did not even the Gods entertain doubts about this,
as Thou sayest? O Death, that which thou sayest is
not easily comprehensible, none else like Thee to teach
could be got. No other boon whatever is equal to this.

Commentary.

Spoken to thus Naciketas says:

devair atrapi: the meaning is clear.

tvafi ca: even you O Death who have spoken of the nature
of the soul as not easily comprehensible.

tvadrk: Like you, such as you. The rest is clear.

I. i. 23.

3atdyusah putrapautran vrnisva

bahiin pasin hastihiranyam asvan |
bhiimer mahadayatanam vrnisva

svayafi ca jiva 3arado yavad icchasi || 23 1|
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Choose sons and grandsons that live a hundred years;
a great number of cattle, elephants, gold, and horses.
Choose big empire on the earth. You yourself live as
many years as you wish.

Commentary.

Thus spoken to by Naciketas, Death (Mrfyu), having made
it certain that he (Naciketas) will not be leaving it in the midc}le
on account of the subject being difficult and thinking that in spite
of his having (the power or) ability to understand, the truth of
the freed soul such as this is not fit to be imparted to one whose
mind is bent on worldly pleasures, spoke seductively so that the
desire to be liberated (on the part of Naciketas) may get confirmed

and steady.
Satayusah: the meaning is clear
bhiimeh: of the earth
ayatanam: wide area or kingdom
vraisva: choose,
or bhimeh: on the earth

mahad dyatanam: abode with beautiful halls and stairs
vruisva: choose.

svayam ca.... for yourself: as many years as you wish to
live is the meaning,

I i 24,

etattulyam yadi manyase varam
vruisva vittam cirajivikan ca |
mahabhiimau Naciketas tvam edhi
kamandm tva kamabhajan karomi || 24 ||

If you think of any boon on a par with this, choose
wealth and long life. O Naciketas! Be you on the wide

earth. Ishall make you the object of desire of all desirable
ones.
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Commentary.

etat tulyam: 1If you think even of any other boon similar
to the one mentioned, ask for that also. Enormous gold, precious
stones and the like and long life; this is the meaning,

edhi: Become; ‘a king’ has to be supplied. (This is the
form of) Second Person singular of the Imperative (lot) of the
root as: to be.

kamanam: Objects that are desired, that is, divine maids
efc.

kdmabhdjam®: kdma means desire; kamabhak means one who
comes into contact with desire as its object. The meaning is
“I shall make you one who will be the object of desire on the
part of those such as divine maids who are themselves objects
of desire.”

I i. 25.

ye ye kama durlabhd martyaloke
sarvan kamamschandatah prarthayasva |
imd ramah sarathah satiryd
na hidr3d lambhaniyd manusyaih |
abhir matprattabhih paricarayasva
Naciketo maranam manu praksih || 25 ||

Whatever desirable things there are rare in the mortal
world, ask for all those desirable things freely; these
damsels with chariots and with musical instruments.
Verily, things like these could hardly be attained by men.
With these given by me get yourself served. O Naciketas!
do not put any question regarding after-death.

Commentary.

chandatah: As you please is the meaning,

im@ ramdh: Damsels with chariots and musical instrume
given by me are difficult to get by men. This is the mean

abhih: with these servant-women gifted by me get ser
done, such as shampooing the feet, etc.
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maranam anu: After-death. In other words, the nature of
the freed soul. It may be seen that there is no harm if the word
‘death’ though signifying departure from one’s body in general,
signifies the particular one (departure) according to the context,

L i 26.

Svo’bhavd martyasya yad Amtakaitat
sarvendriyanam jarayanti tejah |
api sarvam jivitam alpam eva
tavaiva vahas tava nrtyagite || 26 ||

O Death! (all those enjoyable things) of man will
be non-existent tomorrow. These will wear out what-
ever power the sense-organs have. All life is but brief.
Let the conveyances, dance and music be only for Thee.

Commentary.

Though thus allured Naciketas with unswerving heart speaks:

3vo’ bhavah: O Death! these enjoyable things of man expati-
ated of thee are such that they will become non-existent tomorrow.
They will not last for two days. This is the meaning. Whatever
power all the sense organs have, they will destroy. The enjoyment

of celestial maids etc., will bring about weakness of all the senses
This is what is meant here.

api sarvam: even the life of Brahman is very brief, not to
speak of the (tenure of) life of those like ourselves. The intention
is that even the longest life is not fit to be courted.

vahidh: chariots etc.
Let be; this is to be supplied.

I i 27.

na vittena tarpapiyo manugyo

lapsyamahe vittam adraksma cet tvd |
Jivisyamo yivad iigyasi tvam

varas tu me varaniyah sa eva || 27 ||
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Man is not to be satisfied with wealth. We shall
have wealth if we saw Thee. We shall live so long as
Thou art lord. But the boon to be chosen by me is that
alone.

Commentary.

na vittena: Truly no satisfaction is seen in any on account
of wealth amassed since there is the axiom “ Never has desire
been quenched through enjoying the desired objects.” This is
meant. Besides,

lapsyamahe vittam: If we have seen you we shall get wealth.
What is meant is if there is seeing of you what difficulty is there
in getting wealth? Then, if it be said that long life may be sought,
he (Naciketas) replies.

jivispamo...During which time you sit (preside) as the Lord
on the seat of Yama. (The Parasmaipada) iSisyasi is according
to Vedic exception (vyatyaya), All that period our life will last.
Verily there is nobody who transgressing your command will
bring about termination of our life. What is meant is that life
will be the same whether a boon is got or not (to this effect).
Therefore the boon mentioned already in the mantra ‘yeyam
prete...” is the only one to be sought.

I. i 28.
ajiryatam amrtdnam upetya
jiryan martyah kva taddsthah pra janan |
abhidhyayan varparatipramodan
anatidirghe jivite ko rameta || 28 |

Having become aware (of the nature) of those that
never age and are immortal, how can a man that ages
have consciously any desire for that (which is transient
enjoyment)? Who realising the splendour and ecstacies
(of the immortal) will have delight in life that is non

too long?
Commentary.

ajiryatam: knowing the nature of the freed who have
old age nor death.
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prajénan: discriminating.

jiryan martyah: afflicted with old age and death; this being.

taddsthah: Desirous of the objects such as divine damsels,
which get afflicted with old age and death and others.

kva: How can be? is the meaning.

abhidyayan varpa......: The splendours of the form of those
of the solar orb.

ratipramoddn: Different sorts of ecstacies caused by the
enjoyment of Brahman; all these

abhidhyayan: intelligently understanding.

anatidirghe: atyalpe: too brief.

aihike jivite: with (or in) this worldly life (which is too brief)
who can be pleased? is the meaning.

I i. 29.

yasminnidam vicikitsanti Mrtyo

yat sampardye mahati brithi nas tat |
yo'yam varo giidham anupravisto

nanyam tasman Naciketa vrnite || 29 ||

O Death! Tell me that regarding which (they) have
doubts thus and which exists in the great After-death.

Naciketas will not elect anything other than the boon
which concerns the most esoteric.

Commentary.

yasmin: About which: concerning which the great and

other-worldly nature of the freed souls, (they) have doubts that
alone teach me.

yo'yam: Other than the boon which relates to the esoteric
truth of the truth, Naciketas did not elect (to have) (na vraite)

This is the word of the scripture (as it is neither the word of Yama
nor of Naciketas).

This concludes the First Valli of the First Adhyaya
of the Kathopanisad.




Iy KATHOPANISAD 39

II VALLI
1. i 1.
anyacchreyo’nyad utaiva preyas
te ubhe nandrthe purusar sinital |
tayoh 3dreya adadanasya sadhu bhavati
hiyate’rthdd ya u preyo vrnite || 1|

(What is) good is different and verily (what is)
pleasant is different; these two with different ends bind
man. He who takes up the good among them does the
right. But he who elects the pleasant verily falls away

from the supreme end.

Commentary.

Having thus tested the disciple (Naciketas) and ascertained
his firmness in the desire for liberation, Yama, deeming him fit
for instruction, praises the desire for liberation:

anyat 3reyah: The way of liberation that is praiseworthy
is different, the way of enjoyment that is pleasant is quite different.

te: The Good and the Pleasant.

nandrthe: ‘having ends distinct from each other.

purusam: the man.

sinitah: bind. Make the man subject (vadyatdm) to them-
selves.

tayoh: Among these two.

Sreyah: the good, liberation.

adadanasya: to him who strives after.

sddhu bhavati: well-being happens.
ya u preyo vrnite: But he who chooses the pleasant.

u: eva: alone, indicates emphasis (avadhdrana)
arthat hiyate: falls down from the supreme end (purus:

1. Sri Krishna Prem translates ‘ Sreyas’ as * better.”
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I ii. 2.
Sreyad ca preyas ca manuSyam etah
tau samparitya vivinakti dhirah |

Sreyo hi dhiro *bhi preyaso vrnite
preyo mando yogaksemad vrnite || 2 ||
The good and the pleasant approacp man. The'se the
courageous (brave)! one contemplating discriminates.

Verily the brave prefers the good to the pleasant. The

dull-witted chooses the pleasant for the sake of worldly
welfare,

Commentary.

Sreya$ ca preyay ca: the good and the pleasant.
manusyam etah: approach the man.

tau: these two things, the good and the pleasant.
samparitya: discriminating, critically considering.

vivinakti: divides (separates), as the swan (separates) milk
and water.

dhirah: Brave,—one that is pleased with his intellect, one
who is intelligent.

preyasah abhi: preferable to the pleasant.
Sreyah hi: the good alone.

vruite: chooses.

mandah: one of dull-wit.

Yogaksemat: for the sake of worldly welfare 2(literally:

earning welfarc). Yoga means the increase of the body and ksema,
its protection).

preyah: the pleasant.
vraite:  chooses.

1. It can also be the « wiseman * as the commentary indicates that aspect

2. of. Ananda K. Coomaraswami: Notes on Kathopanisad, New Indian
: Vol. L. p. 85 holds yoga and ksema are * two very different habits.”
‘1t is bet

ween Yoga and Ksema that the sluggard makes his choice,” cf. T. S.

V. 2120 yoge * mpasam Prajanam manah—Therefore it means Yogdc ca
Kpemic ca. But seo Gita's usage * Yogaksema.”
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L ii. 3.
sa tvam priyan priyariapamsca kaman
abhidhyayan Naciketo ’tyasraksih |
naitam srnkam vittamayim avapto
yasyam majjanti bahavo manusydh | 3 ||

You O Naciketas! who are such a one deeply con-
sidering, left the delightful enjoyments of delightful
forms. You did not accept this path of riches in which
many men are lost.

Commentary.

sa tvam: You of such nature.

priyan: pleasant in themselves and (delightful) in respect
of their form.

kaman: the desirable, women and others is the meaning.

abhidhyayan: understanding as having the faults of being
followed by pain and mixed with pain.

atyasraksih: left, is the meaning.
etam: this,
vittamayim: of riches.
‘ srikam: low path trodden by foolish men.
na avaptah: have not taken wup.

yasyam etc.: in which many men are lost; the meaning is
clear.

I ii. 4.

diram ete viparite visiici

avidy@ ya ca vidyeti jiiata |
vidydbhipsinam Naciketasam manye

na tva kama bahavo lolupanta. || 4 ||

These two are far apart and mutually contradictory:
that which is known as ignorance and that which is
knowledge. I think (you), O Naciketas, as one that
seeks knowledge. Many enjoyments did not allure you.
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Commentary.

Avidya: That which is known as non-knowledge having
the form of actions leading to enjoyment.

Ya ca vidyeti jigta: and that which is known as knowledge
having the form of the awareness of truth.

ete: Two.
diram:  altogether.

vigici: (are) having opposite directions. viparite: contra-
dictory to each other.

vidyabhipsinam: Him that seeks knowledge. In case the
reading is vidyabhipsitam (the meaning is) one by whom knowledge
is desired. The Past participle becomes the second member of
the compound word, since it is included in Ahitagni gana (Panini,
IL ii. 37), or else it is a case of Vedic exception (vyatyaya).

kamah: enjoyments.
bahavah: though many.
tva: you.

na lolupanta: Did not detract from the path of the Good
(8reyah). You are not subject to temptation: this is the meaning.
lolupanta: is an Imperfect from the root lup with the suffix yan
according to Pdnini (IIT. i. 23). But the omission of ya is a case
of Vedic exception. Or else this is the Vedic form of Atmanepadi
derived from the root with the suffix yan omitted; also the absence
of at (is to be explained in the same way).

L ii. 5.

avidy@yam antare vartamanah
svayam dhirah Ppanditammanyamandh |
ramyamanah pariyanti midha
andhenaiva niyamang yathandhah || S |

‘ l?eing amidst ignorance, considering themselves as
intelligent and learned, fools wander afflicted (with pains,
sn_ch as old age, iliness etc.) even as the blind led by the
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Commentary.
Of the two paths referred to (in the previous mantra) < Avidya
Y@ ca vidyeti....” he (Death) denounces the path of desireful
actions: .

avidydyam: Non-knowledge of the form of desireful actions.
antare: in the midst of

vartamanah: existing as in the dense darkness.
svayam (eva): by themselves.

dhirah panditarmmanyamanah: considering  themselves as
intelligent and proficient (learned) in the scriptures.

dandramypamanah: suffering from pains caused by old age
diseases and others.

midhah: fools.

pariyanti: wander. The rest is clear. But some give the
meaning taking the reading “ dandravyamanah” (instead of

“ dandramyamandh ) as * those whose minds are melted by the
fire of lust for objects.”

I. ii. 6.

na samparayah pratibhati balam
pramadyantam vittamohena miidham |
ayam loko nasti para iti mani
punah punar vasam dpadyate me || 6 ||

The seeking for the other world never happens to
the immature, the inattentive and the deluded by desire
for wealth. One who thinks that this world is and no
other, again and again comes under my subjection.

Commentary.

sampardyah: Seeking the means to the other world.
balam: to one who is incapable of discrimination.
pramddyantam: with inattentive mind

vittamohena midham: one whose mental activities are subject
to desire for objects.

na pratibhati: does not occur.
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ayam eva loko *sti: there is this world alone; no other world
exists. One who thinks thus becomes subject to extreme torture
done by me. This is the meaning. That there is neither this
world nor the other world is the meaning given under the Vedanta
Statra 1I1. 1. 13. “In respect of others, there are ascent and descent
after experiencing at the command of Death (samyamanam) because
it is seen (in the scripture) that they go there ““ by Vyasarya®! who
adopts the reading “ ayam loko nasti para uta mapi.” In that
case ‘ to him * (tasya) is to be supplied. So also the particle ‘ and’
(ca).

mani: means the arrogant (durmani). The explanation for
the statement that this world does not exist for him, is to be gleaned
from the fact of his excommunication from society by the orthodox
(3ista). The word durmani goes with the passage punah punar
vasam dpadyate me—again and again comes under my subjection.?

L i 7.

Sravandydpi bahubhir yo na labhyah
Srnvanto’pi bahavo yan na vidyuh |

acaryo vakta kusalo’sya labdha-
Scaryo jhata kusalanusistah. || 7 ||

Who is not attainable by men even for hearing,
whom many though hearing about cannot know, of
whom rare is an able expounder and rare is one that

attains Him, and rare is one that knows Him, guided
by well-trained (men).

1. This reading is not found in the text of Srutaprakdsika. Referring
to the passage quoted in the Sti B. “ ayam loko nasti para iti mani,” the author

of the Sruta P. gives the intended meaning in these words * afra amutra ca
sukham nasti ityarthah.”’

2. Rafgardmanuja thinks that to have this meaning the text must read
ayam loko nasti para uta mani, So he says that the author o f the Srutaprakasika
followed this reading. It must be noted here that in all the editions of the
Sribhdsya and the Sr. P. the reading of the mantra text is ayam loko ndsti na

para iti mani. The negative particle na before para is undoub tedly a scribal
error.
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Commentary.

yah: the well-known supreme Self
bahubhih: by many men
Sravangyapi: for even being heard

na labhyah: could not be attained; this is the meaning.
The intention is that even the gain in hearing of about Him is
itself the fruit of great and good deeds.

Srnvanto’pi: Though hearing etc. The intention is, surely
it is not easy for all those that hear to attain clear knowledge of
Him.

@caryo vaktd: an able expounder and an able attainer of
Him are rare. This is the meaning.

d3caryo jhidta: A knower (of Him) also taught by a proficient
teacher (Guru) is rare since it is stated (in the Gizd VIL. 3) “ Among
thousands of men a certain one strives after realization: among
those that have made attempts and realized, a certain one knows
Me as I am.” This is the intention.

I ii. 8.
na narendvarena prokta esa
suvijfieyo bahudhd cintyamanah |
ananyaprokte gatir atra nasty-
aniyan hyatarkyam anupramandt. || 8 ||
This (supreme self) is not knowable easily when
taught by a man of inferior order (since it is) considered
in different ways! (by disputants). There is no access to
it when it is not taught by another, since it is more subtle
than anything of the subtle measure and is beyond reason.

Commentary.

avarena: by any of not superior order; by an ordinary person,
by one the result of whose study of Vedanta is only scholarship.

narena: by one who deems his body to be himself.

1. Sribhasya 1. ii. 9.
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e3ah: the (Supreme) atman (self)

suvijfieyo na: is not easily knowable

What is the reason?

bahudhd cintyamanah: considered in different ways; vadibhih:
by disputants, is to be supplied.

ananyaprokte: ananyena: by one who is not other than
(who is one with) the soul that is taught, that is, whose sole subj.ect
of knowledge is the Supreme alone (ekdantin)—who has the perception
of his soul as Brahman.

prokte: when the soul is taught.

gatih: what understanding there will be that understanding

will not be there when it is taught by a person of inferior under-
standing. This is the meaning. Or else,

atra: here in the cycle of samsdra

gatih: wheeling about ndsti: there is not; this is the meaning.
Or else.

ananyaprokte: when it is not taught by another but known
oy oneself. atra gatir nasti: there is no understanding.

When the reading is anyaprokte: taught by another, the
neaning is that when it is taught by an inferior person there 1s
10 understanding of the (nature of the) Self. If it be said that
)y whomsoever it is taught it is possible (to know) for one well-
ersed in reasoning (izhapohaidlinah), the answer is, aniyan etc.,

secause the soul is more subtle than the subtle, therefore its nature
s beyond reasoning.

L ii. 9.

naisd tarkepa matir apaneyd
proktanyenaiva sujfiinaya prestha |
yam tvam dpah satyadhstir batdsi

tvadrn no bhiiyan Naciketah prastd || 9 ||

This knowledge cannot be obtained through reason-
ing. Only when it is taught by another, O my dearest!
it is capable of being well known. The same knowledge
you have attained to! You are one of firm resolution.

O Naciketas! I pray that enquiries of us may be like
you.

R ———
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Commentary.

The same is said again.

esa matih: This knowledge relating to the Self

tarkena prapaniya na: Is not attainable through reasoning.
Therefore it is not possible to know it by himself, even by one
who is well-versed in reasoning: this is the meaning.

prestha: Dearest. Only the knowledge imparted by a
Guru different from one’s own self brings about that knowledge
that leads to liberation., What is that knowledge? This is said
in the words yam tvam dpah. What knowledge you have got;
that is you have decided as one that is to be acquired. This is
the meaning.

satyadhrtih asi: You are one whose resolution is firm

bata: indicates sympathy.
tvadrk: Let there be disciples like you.

L ii. 10.
Janamyaham 3evadhir ity anityam
na hy adhruvaih prapyate hi dhruvam tat |
tato maya Naciketas cito’gnir
anityair dravyaih praptavin asmi nityam. || 10 ||
I know wealth is transitory. Verily that eternal is
not attained through things that are transitory. The

fire (altar) Naciketa was constructed by me with transitory
things. 1 have therefore attained the eternal.

Commentary.

And again (Death) pleased says:

Sevadhih: treasure. The lordship such as that of Kub?r
and others, i.e., which are similar to (what I have shown), whir
are results of actions, are transitory. This I know.

dhruvam tar: the truth of the Self that is eternmal.

adhruvaih: By actions that are means of (getting) tl.'an_s
ends, or that are performed with transitory things. This
meaning,
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tatah: therefore

mayd: by me who know this

Naciketah agnih: The fire-altar Naciketah
anityaih dravyaih: with transitory things

citah: was constructed with a view to acquire knowledge
leading to the attainment of Brahman.

Therefore

nityam: the knowledge which leads to the imperishable
goal

praptavan asmi: 1 have attained; this is the meaning.

For this reason there is no contradiction with the fact. t_hat
the attainment of Brahman is brought about by knowledge (jdna)
alone,

L i 1L

kamasydptim jagatah pratistham
- krator dnantyam abhayasya pdram |
stomam mahad urugayam pratistham
drstvi dhrtya dhiro Naciketo’tyasraksih. || 11 |

Having perceived the attainment of desires by the
world which is the result of action and the far shore of
fearlessness, endless, full of great qualities, famous and
eternal, O Naciketas! you, the intelligent, rejected the
desirables with firmness.

Commentary.
Death describes Naciketas® fitness for hearing (for being
aught), which was mentioned in the previous mantra I. ii. 9d).
kratoh: of karma, action (sacrifice)
pratistam: the result

Jjagatah kamasydaptim: the attainment by the world of its
lesires of the form of objects such as women, existing in all the
sorlds upto the abode of the fourfaced Brahman

drstva: having perceived (this)
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Now he speaks of the nature of Liberation (moksa).

danantyam—avindsitvam: non-destructibility

abhayasya param: atyantanirbhayatvam: absolute freedom
from fear!

stomam mahat: The group of great qualities such as freedom
from sin, unfailing desires & etc.,

urugayam®—urukirtim: Fame and stability

Perceiving all these also as belonging to liberation, you have
rejected the worldly desirables due to your keen discrimination.
This is the meaning. Or else all these (adjectives) may be construed
as belonging to the Supreme Self. Seeing the attainment of all
desires in the nature of the Supreme Self itself which is of the
form of liberation (moksa) and that It is the support of all the
worlds and that It is itself of the form of infinite results of sacrifice
(you have rejected the worldly desirables).

L ii. 12

tam  durdariam gidham anupravistam
guhahitam gahvarestham purdanam |
adhydatmayogadhigamena devam
matva dhiro harsasokau jahati || 12 ||

The brave (soul) knowing, through the realisation
attained by meditation upon the Self, the God difficult of
being perceived, hidden, entering (and) residing in the
cave (heart), indwelling, (and) beginningless, abandons
both pleasure and sorrow.

Commentary.

{Death) answers the third question with the following two
mantras:—

1. Ananda K. Coomaraswami: ibid. abhayam param abhayam titirsatam
param in III,—that is svargaloke (yatra) na bhayam kincanasti I. 12. cf. AV.
X, 8, 44; T.V: I 9—Prs. Up. 1. 10.

2. Cf. Ananda K. Coomaraswami: stoma mahadyurugiyam—*" The
exceedingly praised far-going (stride or step) of Visnu.”

4
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durdarsam: incapable of being perceived as st?ted in”“ Who
is not attainable by men even for hearing....( 1. 7a.)

giidham: hidden by non-knowledge which is of the form
of action that obscures.

anupravistam: that has entered into all beings
guhdhitam: residing in the cave of the heart

puranam: beginningless (ancient)

adhydtmayogadhigamena: by means of adhydtmayoga, ’that
is, concentration of the mind, having withdrawn it from Obj?CtS;
on one’s self which is to be described (hereafter) in passagesm‘ An
intelligent person should put his speech into his mind ” (1. 111.‘13,)’
and “ When these five sense-organs along with the mind are still

1. iii. 10.) By means of that means, by means of the knowledge
>f the individual self.

devam: the Supreme Self. matva: knowing; th_is .is. the
ntention. What is meant is that the knowledge of the individual
oul is the means to the knowledge of the Supreme Self.

harsasokau: both pleasure and grief incident upon the;
ttainment and non-attainment of the desires of objects of sense.

I ii. 13.

etacchrutva samparigrhya martyah
pravrhya dharmyam anum etam dpya |
sa modate modaniyam hi labdhva
vivrtam sadma Naciketasam manye. || 13 ||

Having thus heard this, the man, pondering over,
abandoning the body and others resulting from action,
and attaining the subtle self, enjoys achieving the enjoyable.?
I think the abode has been open to Naciketas.

1. of. 188 Up. comm. by Venkatanitha.
.

Ananda K. Coomaraswami: ibid. “I consider Naciketas an opened

i ' Prof. Rawson ** An open house I think is Naciketas.” Prem: * For
tiketas, 1 think, the Dwelling is open.”



IL 13 KATHOPANISAD 51

Commentary.

etat: the truth of the Self

Srautvg: having heard

samparigrhya: having pondered over. This is the meaning.
dharmyam: the result of action, body etc.,

pravrhya: having separated; abandoning is the meaning
etam: this, one that is one’s self

apum: subtle, beyond the reach of the eyes etc., on account
of subtlity; the Supreme Self mentioned as “ subtler and beyond
Teasoning (L ii. 8d).

dpya: having attained in a particular place

sah: he, the knower

modaniyam: enjoyable, viz., one’s own nature with the eight
Qualities such as freedom from sin etc.

labdhva: having got

modate: enjoys; becomes delighted, is the meaning.

Here (in this context) is to be remembered the meaning (.)f
the scriptural passage “ The individual soul, departing from this
(its) body and attaining the Supreme Light gets its own nature
manifested. (Ch. U. VIIL. 3. 4) There he moves about eating
and playing and enjoying.” (Ch. U. VIIL 12.3.).

Having thus replied to the question, Death praises Naciketas
as one fit for liberation:

vivrtam sadma: 1 think the abode of the form of. Brahman
is open, fit for entry of Naciketas,! is the meaning, since there
is the scriptural passage: “ This soul of his enters the Brahman
abode.” (Mu. U. IIL. 2.4.)

If it be asked: In order to be in accord with (the ;?assage)
““ Knowing and realising the soul born of Brahman » (1. i. 17¢.),
let the individual soul with the supreme Self as its Se?tf be m_eant
in the passage *“ adhyatmayogadhigamena matva—realisation attained
by meditation upon his Self ” (I. ii. 12), and consequently, let
the previous portion “Him that is unperceivable ”- (ibid) also
refer to the individual soul. And further let the previous context

1. See foot note 2 at page S0.
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“Who is not attainable by men even for hearing, whom many
though hearing could not know..” (I. ii. 7) also refer to the nature
of the purified individual soul. Thus it will follow that this will
be in accordance with the Gita passage:

““ Some one sees this which is wonderful:
Some other speaks of this which is wonderful:
Yet some other hears of this which is wonderful:
And even after hearing nobody knows this.” (B. G. IL 29)

which applies to the purified soul alone.

(We reply) Not so. Though in the mantra Brahmajajfia. .
(I. 1. 17c.) on account of this characteristic (/ingam) of the individual
soul of the form of having birth from Brahman which is mentioned
at the beginning, we take the word ‘ deva’ mentioned at the end
as meaning one whose self is the Lord (God), there is no reason
for taking the word ° deva’ in the mantra * Tam durdarsam (1.ii.12)
as meaning one whose soul is God, since there is no mention of
such a characteristic of the individual soul here. Holding this
very view, Sri Rimanuja has stated under the Sitra ° Guhdm
pravisthau—the two that have entered the Cave > (I. ii. 11). “ The
entry into the ‘ Cave’ (of the heart) by the Supreme Self is seen
(mentioned in the Scripture) *tam durdarsam...... ” (K.U.
I. ii. 12). In the same manner this mantra has been explained
as referring to the Supreme Self by Vyasarya. But the Supreme
Self is indicated by the word gahvarestham as one whose body
is the nature of the purified soul difficult to be known here mentioned
as gahvara. But the difference is as follows: In the mantra
< Brahma jajiiam..” (1. i. 17c.) the nature of the purified individual
soul with the Supreme Self as its soul is meant, whereas in the
mantra *“ Tam durdardam. ...” (L. ii. 12) the nature of the Supreme

Self with the individual as its body is referred to. Thus there is
no lack of identity in meaning.

LI ii. 14,

Now (Naciketas) asks, in order to get clear knowledge, for
instruction regarding the Nature of that (Self) which has to be
attained, mentioned as that which is distinct from the result of
sacrificial works (dharma) in the passages: adhyatmayogadhi-
gamena devam matva dhiro harsasokau jahati: (I. ii. 12¢d.); etacch
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rutv@ samparigrhya martyah pravrhya dharmyam apum etam apya
sa modate modaniyam hi labdhva. . . .(L ii. 13abc); na hy adhruvaih
prapyate hi dhruvam tat (1. ii. 10b.); and the nature of the means
(to the attainment of that) indicated in the same places by the
word ¢ matva’ (pondering over) as distinct from dharma (sacrificial
works) and the attainer indicated as ‘ courageous’ (dhirah) in the
passage ‘ dhiro harsasokau jahari” (I. ii. 12d.) (thus):—

anyatra dharmad anyatradharmad anyatrasmdt krtakriat |
anyatra bhiitdcca bhavydcca yat tat pa3yasi tad vada. || 14 ||

Tell me that which verily thou seest that which is
other than the right (dharma) other than the non-right
(adharma) other than this which is done and is not done
and other than the past as well as the future.

Commentary.

anyatra dharmad etc.

If it be asked: When it is said in the Sri Bhdsya (L. iv. 6)
that * (Naciketas) asked again (of Yama) for getting clear knowledge
of the nature of the Godhead to be attained and mentioned as
the object of meditation in (the passage) *“ devam matva” (1. ii. 12)
and of the individual soul the attainer, mentioned as one who
is to be known in (the passage) ¢ adhyatmayogadhigamena.. ..
(L. ii. 12), and of the meditation on Brahman mentioned in “ matva
dhiro harsasokau jahati” (I. ii. 12), how could it be said in con-
tradiction to it that, attainer is indicated by the word ° dhirah,’
we reply, not say this. That which is mentioned as that which
is to be known (meditated upon) in the passage ‘ matva’ (L. ii. 12¢)
and which is signified by the word drman (self), is only that of
the purified pature taught in the Prajapati-Vidya' which is the
object of meditation and which is to be attained. Therefore it
(passage) also is one which instructs that which is to be attained.
Since it is in reality non-different from the attainer, the Bhiasya
words (aforesaid) “ praptuh pratyagarmanasca” are mot in con-
tradiction. Therefore the subsequent Bhisya passage to begin
with. . ..who is the attainer in the mantra “na jayate mriyate va

1. Prajapati Vidya is in the last part of Chandogya Up. VII. describing
the instruction of Prajipati to Indra and Virocana.
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vipacit: * the intelligent is neither born nor dies” (L ii. 18)
too is not in contradiction (with this). Verily it cannot be that
the nature of the purified (soul) mentioned as the intelligent
(vipascit) which is taught in the mantra ° The knower is neither
born nor dies ” (K.U. L. ii. 18), is of the form of the attainer,
since that which is taught in the passages “ The learned call as
the enjoyer the soul together with its body, senses, and mind
*“ But the man who has intelligence, for charioteer and mind as
bridle attains the final end of the path that Supreme abode of
Visnu ” (1. ii. 4 and 9) is one who is of the nature of the attainer.
And so it is explained in the Sri Bhdsya under the Sitra * Because
again of the qualification ” (L. ii. 12).

For the same reason in the Guha (Cave) passage (I. iii. 1)
which refers to the identity of the place of residence of both attainable
and attainer, it is seen that reference is made (to the individual
soul) as chayd which means the non-intelligent, but not as vipascit
(intelligent). The meaning therefore is the same as said above.
This mantra has been explained by Vyasarya under the Satra
d. iv. 6) “ Of the three.”

dharmah:  updyah: the means

dharmad anyatra: different from the well-known means is
the meaning

adharmah: other than dharma, means that which is to be
attained.

adharmad anyatra: the result which is different from the
well-known results.

asmdt: by this term is intended the practiser who is kept
in mind. The same (person) is the attainer. He indeed it different
from the well-known practiser-attainer (viz., he who performs
yagifid and attains svarga etc.,) since he is detached from any other
ends when practising (yoga), and since at the attainment of the

Ultimats End he is of the nature that manifests eight qualities
(such as freedom from sin etc.);

krtakrtat: done and not done; qualifies means (dharma)
and others. The meaning is “which is different from means
and others which are done and not done and which is different
from dharma and others, past and future.”
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Having thus commented upon (this passage) in one way”
(Vyasarya) gives another explanation beginning with “Or else
in consideration of the fact that in that case one ° different from ’
(in the 3rd line) becomes superfluous in as much as the three
¢ different froms * viz., (1) different from means done and not-done,
and past and future; (2) different from results of the same kind
and (3) different from this practiser of the same qualification,
are sufficient and of the fact that since the means is conditioned
by the three times it cannot be qualified as one distinct from all
that is conditioned by the three times. Now it will be stated:
Or else “that which is different from dharma and adharma ”
is the question regarding the meditation (updsand), since the
meditation is different from the means of the form of merit and
demerit (punyapdpa). By the passage “ That which is different
from that which is done and not-done” and from the past and
future, what is enquired is the attainable (end), that is not condi-
tioned by time (kdlaparicchinna). The question of the attainer also
is implicit in it, since the conscious attainer also is eternal and
included in the attainable. It will be said (in the Sri Bhdsya)
that the nature of the attainer is also included in it. What is
meant is that the words ¢ which’ and °that’ refer to the triad
(the means, attainer and attainable).

If it be said that even according to this view the acceptance
of the statement as referring to the two propositions is strained,
because it appears that as the double usage of the word ‘ anyatra’
appearing at the beginning is co-ordinate (samanadhi-karanya),
even so the subsequent double usage of the same is co-crdinate.
If there the particle ‘ and * (c) was used twice and which is different
from dharma and adharma and which is different from the three
times (past, present and future),” then, the natural co-ordination
of the word ° different from’ used four times subsequently could
be ignored. Since therefore there is no reason for rejecting the
co-ordination that appears to be in accordance with the method
of expression (of this twice-used word anyatra at the beginning
prakrama riti anusdri), let the portion ° different from dharma
and different from adharma’ be one referring to Brahman, the
attainable. If it be asked (by any objector of the objector) since
the question of the particular means of attainment is to be included
here, on account of there being a reply in respect of the means
of attainment in the mantra “ This self is attainable neither by
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thinking nor by meditation nor by good deal of hearing (1. ii. 23),
the co-ordination of the word ‘ anyatra’ used four times (3abda-
yugadvayasya) must be rejected, in spite of the absence of the
particle ‘ and * (ca); (we reply) No. Because in the reply to only
teaching in respect of a particular quality of the attainable, that
is, the attainability only through such knowledge as has become
of the form of “Love’ (prz’ti-rupdpanna), is seen in the passage
“This self is not to be attained through thinking. .” (L.ii.23), and a
reply referring chiefly to the means is not seen. (Otherwise) since
such a reply as “ Nor one whose mind is not quiet could attain
this through knowledge > (L. ii. 24).  “ But who is without know-
ledge, absent-minded and always impure does not attain that
abode ” (L. iii. 7) is seen, why should not the question ‘ anyatra

dharma anyatra, refer to the opposite of the commonly known -
means.

If it be said that the saying that the means to the attainable
is only the knowledge that has become of the nature of love, results
in saying that the means must become of the nature of love, (we
reply) so let it be. But this would not lead to the acceptance

that the question and the answer have reference chiefly to the
means.

Nor can one accept either the question * Which is Devadatta’s
house?,’ or the answer to it “ That is Devadatta’s house which
has a garden full of many Campaka trees, and with conch, discus
and lotus inscribed on the sides of the doorway,” as chiefly referring
to the garden or the sides of the doorway.

Now therefore that part of the passage “ anyatra dharmad
anyatradharmad  must be (taken as) one referring only to Brahman,
different from the result of dharma and adharma, with a view to
make the four-times-used word ‘ anyatra,’ co-ordinate.

Siddhanta: We reply: It is not seen that the statement
“ Po inform me of him whom you see to be other than Devadatta *’

significance to one other than Devadatta’s son just as it is a question
——— — T
1. Lit, “Step’: Ananda K. Coomaraswami says that ““ A correlation of
the three forms * with the * Three strides * of Visnu is maintained throughout
our text and must always be borne in mind.”

——
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rferring to Yajfiadatta who is other than Devadaita. Even so
(it is) Proper to say that the question dharmad anyatra etc., which
follows the instruction that (it is) not the result of action, refers
to the means of the form of knowledge, that is different from
dharma but not that the question refers through secondary signi-
ficance of dharma, to Brahman which is different from the result
of dharma. So also it is determined by co-ordination in the
passage ‘ adharmad anyatra’ that it refers to the means only. But
in respect of the following twice-used word  anyatra * which signifies
that which is different from that which is conditioned by the three-
fold time it is reasonable to accept that it refers to the attainable
alone, rejecting co-ordination because it is impossible that it refers
to & means that is not conditioned by the threefold time. When
it is said that * Who (is) the black-tall red-short > there is co-ordi-
nation between black and tall because of lack of contradiction.
Likewise there is co-ordination between red and short because
of lack of mutual contradiction. But co-ordination is not seen
between all the four (i.e., black, tall, red, short), in spite of the
absence of the particle ‘ and ’ (ca). But the words form questions
relating to two persons (one who is black and tall and the other
who 1is red and short). Similarly here too since the particle  and
(ca) is not used twice, no co-ordination is to be accepted. Or
let there be co-ordination as you say. Even then, since according
to the second interpretation of the question and reply the means
also, like the attainer, is included in the question pertaining to
the attainable, the question and reply pertaining to the means
and attainer referred to in the Sutra (L. iv. 6) * the reply and
questions are in reference to three things alone ™ are appropriate
and thus there is nothing wrong. Also therefore it is apparent
that what is explained in the reply is only the attainable which
is mentioned as ¢ padam’ in the passage « That abode I shall teach
you briefly > (I. ii. 15d).

This long discourse is enough. Let us now proceed with
the commentary.

I ii. 15.

Thus asked (by Naciketas), Death with a view to tr:iach it
in detail beginning with * Neither is (one) born nor dies " now
to intensify the attention of the hearer introduces the brief exposition
revealing the greatness of the Attainable thus:
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sarve veda yat padam Gmananti

tapamsi sarvani ea vad vadanti |

yadicchante brahmacaryam caranti

tat te padam samgrahena bravimi| Omityetat || 15 |

Which abode all the Vedas speak of, which abode
all the Aranyakas and UpaniSads mention, desiring
which (they) observe brahmacarya (celibacy), that abode
I shall briefly teach you. This is OM.

Commentaryp.

sarve vedhal..! The word ‘pada’ (abode) signifies the nature
of the attainable as according to etymological derivation * padyarte’
means ‘is attained ' (gampate). * Which nature all the Vedas
directly or indirectly (paramparaya) deal with, this is the meaning,

By this the following doubts or hypotheses are replied: Let
this upanisad like the Prajapati—Vidya (Ch. U. VIIL) refer to
the nature of the purified individual soul because (i} it is accepted
by all that “ Na jdyate mrivate va vipascit ” and ** Hantd cenmanyate
hantum > both the mantras (I, ii. 18 and 19) refer to the nature
of the purified individual soul, (ii) because the (two) mantras
(I ii. 20) “ aporaniyan mahate mahiydn....” well apply io the
individual soul described in it as so subtle as to be capable of
entering into all (things) and as omnipresent, by the Smrti passages
“ Know that Unperishing by which all this is pervaded ™ (Gita
I1. 17) and *“ Actionless, unnameable, merely pervading, Unequalled”
(7, (iii) because in accordance with the Gita passage *It is un-
knowable because subtle it is far and near * (XIIL 15), the passage
here * Sitting wanders afar and lying goes all round ** (K. U. Lii. 21),
is also compatible with it, (iv) because the mantra (I ii. 25) “ To
whom the Brahman and Ksatriya both become food..” is capable
of referring to it in consonance with the (Upabrahmana) explanatory
passage *“ The devourer and begetter ** (Gitd XIII. 16), (v) because
the mantra (L. iii. 9) * He attains the end of the way that Supreme
Abode of Visnu ” also can have reference to the nature of the
purified soul as stated in the Smrti passages * The second is the
transcendent abode of Him whose name is Visnu, meditated upon
by Yogins”’; ¢ You alone are the Lord, the cause of creation,
destruction and existence, and which is the most Supreme Abode
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(and) pothing else (v1) because acconding to the Smrtr (Gitd
VIIT 21) Unmanifest Imperishable they say that it 15 the ultunate
vnd b othe mantra  That s the Ultimate Means, that 1s the Uitimate
End (K U T 1 11), also can refer to the purified soul, {vu)
because according to the Smpth (Gitg X111 27)  The Supreme
Lord residing equally in all bengs® the Mantra ¢ He Hidden
m all beings (I 1t 12} can refer reasonably to the nature of the
punfied soul (vin) because according to the Gt (XIII 27, the
mantra © The Loid of the past and future (KU 1[i 3) signifies
a meaning that can go with the natuie of the purified soul (vin b)
because the individual soul alone 18 mdicated as the subject matter
1m the context in the mantea (IT 1 1)  The senses are extraverted ’
through despising outward things (1x) because even the negative
statement ‘ There 15 nothing distinet here’ can be reconciled with
the same nature of the individual soul where there 15 & chance
of making distinction, (x) because also the mantra Just as the
one wind the one has pervaded the world (1T 1 10) which recalls
the Smyt1 text  The differences of the wind which blows vmformly
caused by (us passing through) the different holes of the flute s
named gadfa etc, the same 15 the case with the difference of the
Supreme Self (when it enters the things’! can refer possibly to
the nature of the purified soul,, (xi) because there is nothing -
congrous in the mantra * Who makes manifold the One seed

(K U V [2) having reference to the purified soul since m the
Gitd Bhugya under the passage It has its feet and bhands every
where' (Gira X1II 13) 1t has been explained (by Sr1 Raminuja)
that the punfied soul that has attained Supreme Equahty with
Brahman (parama samypa) 15 the agent of the actions done by hands
and feet etc, every where, (xu) because the mantra ‘ There the
Sun does not shine (K U IT u 15) is compatible with the pature
of the purified soul on the strength of passages of the Gita The
Sun does not dluminate (XV 6), and ° That hght of Lghts 18
mentioned as being beyond darkness (XIII 17), (xu1) because
the mantra at the end (K U II w 17) One should discriminate
Him from one s own body naturally can refer to the purified soul,

1 Vignu Purapa Venurandhiddhibhedena bhedaly sadfidi Samyfitah
abhedavyipino vayostathd  saw paramatmapah

Vanent reading in Sa@stra Dipika (Nirnaya Sagar ed p 125 tasya mahiit
manah  Anandfdrame ed gives the reading Patames aralr
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and (xiv) because while the whole of this Upanisad could like
the Prajapati-passages (Ch. U. VIIL) be taken as referring to the
purified soul alone, it is quite unnecessary to take the trouble of
explaining it as referring to two attainables, namely, the individual
soul and the Supreme Self (these above doubts are replied). It
may be seen that the statement “ That abode I shall teach you
briefly ' is to the effect that what is dealt with in all the Vedas
is going to be taught, and the nature of the purified soul cannot
be that which is dealt with in the portions of the Vedas that deal
with the nature of the Supreme Self, though the nature of the
Supreme Self which is the Inner Ruler (antaryamin) of the purified
soul can be dealt with in the portions that deal with the nature
of purified soul.

fapimsi: This is explained by Vydsarya as meaning later
portions of the Veda which are chiefly concerned with penances,

yad icchaniah: desiring which

brahmacarpam; continence of the form of stay at the Teacher’s
residence, abstinence from sexual life, ete.

caranii; observe.

sangrahena:  briefly.

It may be noted that since this mantta which is chiefly a
statement in respect of the teaching of the attainable, means by
implication a praise of Pranava (Om), there is no incongruity
when the Bhiasya says *after praising Prapava, and (when) the
Srutaprakdsikd says * after praising as that which indicates the
Brahman spoken of in the first three lines (of the mantra) beginning
with * All the Vedas’ is the meaning,

What is that (word) which indicates that briefly? The reply
is Om ifyetat; Omthatis, According to (the Gitd) ¢ The mention
of Brahman is traditionally spoken of as of three forms. Om
Tat Sat.”” Prapava is the word that indicates Brahman. It may
be noted that since the parts of Pranava akdra and makdra indicate
the Supreme Self and individual sou! respectively, there is instruction
also with regard to the means and the attainer,
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I n 16

Now he (Yama) praises Prangva with the followmng two
mantras —

etaddhyeviksaram Brahma etadhyevaksaram param |
etadevaksaram jifatrva yo yadicchatr tasya tat || 16 ||

Thus very syllable indeed 1s Brahman, This very
syllable 18 mdeed supreme whoever, knowing this syllable
indeed, whatever wants pets 1t

Commentary

This very syllable 18 Brahman on account of 1ts being the
means of attainment of Brahman,since 1 accordance with the
text One should meditate on the Transcendent Person with
this very same syllable Om {(Pr U V 35), this 13 the object of
meditabion which leads to realisation of Brahman

etadevaksaram param  The best among those (words) fit
to be muttered and fif to be meditated upon

etadevaksaram jiiatvd  He who practises this syllable through
this practice whatever he desires (of the form) ° Let this fruit be
attained by me' he realises This 18 the meaning

I u 17

etadalambanam srestham etaddlambanam param |
etaddlambanam jflatva brahmaloke mahiyate || 17 |)

This 13 the best support, this 18 the highest support,
knowing this support, one 1s glorified in the Brabhman
world

Commentary

This support means, of the form of OM 15 the best, better
than meditation etc, 1s to be supplied

For this reason Etadalambanam param Meditation and
others having this as their object are the best  ‘This 1s the meamng
The meaning of the second half 18 clear
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Néyam hutgseit having no cause (utpadaka)

nex  babhiva kadelt even m old times having no birth 1n
the forms of man etc,

He gives the reason for the statement ‘ Neither 1s born nor
dies "’

afeaft having no birth He then gives the reason for his,
non death

nrrya having no end He next gives the reason for lus
comingg out of Nothing as 3divata eternal Then he gives the
reasorn  for his never having been born as Purana ancent I
it be =asked How could it (the individual soul) be deathless,
since 1ts death should necessamly follow on the destruction of
its body, due to 1ts dweling mn the bedy He (Death) rephes

riecx hanyate 18 not destroyed when his body 1s destroyed
The Daeaning 1s clear

I u 19

The same 15 explamed further

hanta cenmanyaie hantum hataicenmanyate hatam |
ubhau tau na vianito nayam hanti na hanyate || 19|

If the kidler thinks that he shall kill him, and 1f the
killed thmks that he 1s killed, both these do not know
{(the nature of the soul) (He) does not kill nor (1s the
other) killed

Commentary

Frerrtd cet The meaning 15 if one taking the body for the
soul thanks I shall kill this

heairaicenmanyate hatarn  the meaning 15 1f one whose body
and 1imbs are cut off, deeming his body as soul, thinks within
himself I am mortally mjured’

tebhiau tau na vijamtah Both of them do not know, ‘The
nature of the soul 1s to be suppled
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ndyam hanti:  He does not kill.  * The soul * is to be supplied.

na hanyate: TIs not killed. ‘The nature of the soul’ is to
be supplied,

It could not be said *“ How could there be any stiggestion
and negation of killing ete., in respect of the purified soul taught
in the Vedinta, since it may be seen that he himself is the possessor
of the body (kgsetra), and they (suggestion and negation)} could be
on account of this very fact (of embodiedness).”

A discussion is carried on in the Vedanta Sutras (IL iii. 18.)
touching these two mantras, The objector’s view is that * inspite
of the scriptural text * The wind, and other (antariksa)- these are
immortal ” (Brh U. IL. 3.3), which teaches the (immortality of)
wind and atmosphere, their origination is accepted because there is
the scriptural passage, * The ether comes from out of the soul
(and) the wind from out of the ether * (7Tair. Up. II. 1). indicating
the origination of them and their origination is accepted, and
because it must be accepted that all things are modifications of
Brahman so as to explain (the passage) “from the knowledge
of the One the knowledge of all occurs’ (taught in the
scripture). So also, in spite of there being texts describing
individual souls as eternal, as there are texts * He created the
individual souls on earth with water” (Fai, U. II) “The Lord
of creatures (Prajdpati) created the creatures,” which teach that
individual souls are created, one has to accept creation even in
respect of the individual souls, with a view to explain * the arising
of knowledge of all from the knowledge of One.”

- Against this (objection) it has been established in the Veddnta
Stitra (11, iii, 10) * The soul is not created because of the Scripture
(statement), and because of its endlessness, on account of scripture
(statement),” that the soul does not originate, since the texts * The
knower is neither born nor dies * (K, U. I. ii. 18). * The knower
and the ignorant are birthiess.” (Svet, Up, 1, ii.) negate origination,
And therefore from the scriptures themselves its eternity is known,
Nor should one doubt that therefore there will result contradiction
to the passage (already quoted) from the texts which teach origi-
nation and make the assertion that all is known when that One
is known,’ because though its nature is eternal yet it undergoes
changes of state of the form of contraction and expansion of
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knowledge And thus the text teaching 1ts omgination and the
statement regarding all knowledge can well be 1n accord with
each other and because the text negating its origination can be
reconciled (with 1t) as refermng to its not having ongnation of
the form of its very nature (substance) undergoing any change

The difference 15 this much There 15 undoubtedly change
of the form of gettng into different states in respect of all the
three (categories), conscient 1nconscient and the Ruler—but then
the mconscients have origination of the form of substantial modt
fication, while there 15 no such ongwmation for the consctents
Their origmation, however, 15 of the form of changes such as
expanston and contraction 1n their characteristic of consciousness
For the Ruler, however, though there 18 change of state as the
Ruler of such {modified) conscients and inconscients, the above
mentioned two fold changes (that happen 1n respect of inconscients
and conscients) do not happen Therefore the Supreme Self 1s
described as the Eternal in a different sense (than what applies
to the indwidual soul) as mentioned m the passage Eternal of
the eternals * (KU IT 1 13) The meanmng of the Sitra has
been explained ”

If it be as asked whether the origination of the individual
soul negatived by the text He 18 neither born nor dies’ 18 taught
in the Pdficaratra (passage) From Vasudeva the individual soul
called Samkarsana 13 born,’ (we reply) it cannot be n respect
of the jiva (individual soul)

Simifarly origination of the mind, which 1s an organ, from
the individual soul, that 18 the agent, which 15 taught in the passage
“ From Samkarsana 15 born the mind called Pradyumna ° cannot
happen, because the orgination of an organ from the mdividual
soul 18 contrary to the text which feaches that the mind originates
from Brahman * From this ts born breath, mind and all organs
(Mup U 11 3) Thas s the objector’s view which 18 brought forward
by the two Vedanta Siitras * Because of the impossibility of
ornigination * and “ Nor the organ from the Agent (I n 39
and 40), and the Siddhanta view 13 given by the two Sitras * Or
(1t) being knowledge and destroyer (vijldnam ca tat ddi ca) it ¢cannot
be refuted ” (II u 41) and * Also because of refutation (of jiva
origmation)” (Il n 42) ‘Or means the settmg aside of the

5
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Parvapaksa view. Vijanadi means in the Satra *that which is
knowledge and the Bater (destroyer).’

If it be asked since the word * adi * cq being a form according
to Linganusana sitra « kyanto ghup,? is always masculine, how
could this explanation be given? We reply this is not a ghu, but
a form derived from the root * adg. to eat, with suffix meaning
the necessary (avadayaka), Accordingly it can be seen that there
is described (Brahnan’s) causality and its natore ag destroyer
of the world,

adivifiianam: eater-intelligence means the Supreme Self,

The word ‘jiva’ mentioned in the passage “ The individual
soul called Smhkars‘,ana is born” means the Supreme Soul who
presides over it. When this is so there can be no refutation of
the anthority of the Sistra (paficaratra),

The notion of birth as applied to God (Supreme Self) means
the wearing of a body out of His own free will.  Since in the same
Paficaritra the origination of the Jiva is refuted (as in the passage)
“ He verily is beginningless and endless,” there can be no statement
contradictory to it. The passage ““ The individual soul called
Sathkarsana is born * mentions only the wearing a body by Sam.
karasana its presiding deity, out of His Free will.  Consequently
there is no lack of authoritativeness to Paficardtra, This is the
meaning of the two Sitras.

Il it be asked, like the Samkhya and Pasupata and other
adhikaranas should not this adhikarana also be taken as refuting
the anthority of the Paficaratra, we reply that it is not compatible
with facts, It is incredible that. Badarayana who has written the
Mahibharata for expounding the Vedas and who has established
in it at many places the authority of the Pancaratra, should refute
the authority of the Paficaritra in the Brahma Siitras, (The state-
ments- in the Mahabharata are) (i) *“ This has been extracted iike
ghee from curd from the extensive Epic Mahabharata of a hundred
thousand (verses) using His mind as a churning-rod.” (i) “ Just

————

1. Kyanto glnfk the forms derived from Ghu: da ov dha (to' give or to
bear or to nourish) adding with suffix &7 (Panini 8. 111, iii, 92) are masculing’
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as butter (18) extracted from curd Bréhmana fiom bipeds, the
Atapyaka from the Vedas, and chyle from plants (this Shstra
had been extracted) * () This 1s the great Upamsad equal to
the four Vedas with views similar to Samkhya and Yoga, and
13 called PAflcaratra,’ (v) “ This 18 beneficial, this 18 Brahman,
this 1s good without a supertor’ (v) Associated with Rg, Yajus
and Saman as well as Athatvangirasa, this very teaching will
become the authority indeed ' This alone 15 the mstruction (vi)
By Bréhmanas, Ksatnyas, Vaidyas and Stidras, wearmg signs
18 (Madhava) to be adored, worshupped and served who 15 sung
by Samkarsapa 1n accordance with Saftvata injunction (Paficatdtra)
{vu) Fiom this, Siapambhuva Manu 15 going to promulgate the
Dharmas

H it be asked (1) smace similarly in the passages such as
* This 15 the complete tiuth of the learned SAmkhyas wiich has
been taught by chief ascetics such as Kapila and other accomplished
souls, where O best of men there appear no false ideas, where
there are very many excellences with absolute absence of faulis,
the absence of all taults such as wrong notion 18 mentioned in
the Mahabhirata with regard to the School of Kapila and ()
since it 1s declared that Narfiyana 1s the ultimate Object of Samkhya
Yoga Padupata and others in passages such as O Best among
Kings, in all these sciences the Ultimate Object 1s the Loid Narfiyana
according to Scripture and Reasoning, and (u1) since 1t 18 stated
in (the passage) The ntelligent authors of the Sisiris speak
of Him alone” that the authors of these schools (3stras) also
cdeal with NarAyana and (1v) since 1t 1s stated in (the passage)
The Samkhyr Yoga, Paficarftra the Vedas Phsupata, these
authorities on the Self should not be destroyed (with the help
of reasons) that all these are authorities on the self, and (v)
since according to the example of Pificariitra, other schools also
are said to be authorities as (n the passage) all are anthorities
as this excellent 38stra 15, 1n that pada (V S II n) the authonty
of such scriptures (agama) such as Samkhya, and Padupata 15
not refuted, (we replv) the absence of illusion and deception and
others and the having of Nargyana as the Ulmate Object on
the part of the authors of (these) $dstras are common Agunst
those who however owmg to msufficient study not knowing the
heart of the propounders of these Sustras, and taking as true only
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their surface-features, come forward (with objections), the author
of the Sitras granting that the schools of Samkhya and others
refer only to those surface-features made the refutation, But
the Paficardtra school even superficially appears to teach the
Supreme Truth, the means and the goal, and since there appears
nothing in contradiction with Vedas such as difference between
material and efficient causes, it is wholly authoritative, and there
is no room for doubting the contrary, in respect of any portion
of it. This can be seen.” This is what Vydsarya has said (in
the Srutaprakadika), Let us now proceed.

I i, 20,

Thus having clearly expounded the nature of the individual
by the preceding two mantras, (now Death) teaches the nature
of the Supreme Self who is the self of that (individual soul) (thus):

anor aniydn® mahato mahiydn
armasya jantor nifiito guhdvam |
tam akratufl padayti vitadoko
Dhditu prasadan mahimdnam dtmanah, || 20 ||

Subtler than the subtle, vaster than the vast, the
Soul of this creature is put in the Cave (of the heart);
Him the greatness of the individual soul the actionless
sees, bereft of sorrow, through the grace of the Sustainer.

Commentary.

aporaniydn: More subtle than the conscient (soul) which
is subtle when compared to all the unconscient things Subtler
than that. That is, He is capable of entering into it.

mahato mahiyan: Greater than the ether etc., that is. there
is nothing not pervaded by it,

asya fantoh: Of the individual soul spoken of by the earlier
two mantras (defining jiva) as “ Neither born nor dies.’

atmd: One that enters and controls-this is the meaning.

1. cf. ch. U. VL 6, 6; VI 12.2; Mund, V. IL 2.2.
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It 18 clear theretore that he who 18 dealt with m this mantia
“Subtler than the subtle ’ 1 different from the nature of the
individual soul, mentioned 11 the two previous mantras It should
not be presumed that asva fanfol  * of thus creature need not
be construed with  self, smce it qualifies ‘ guhd meamng the
cave of the heait, which requires a possessor (sambandha( 1) sapeksa
because there 13 no harm in construing the words asya jantol
slong with something other than the word atmd  though 1t 1s
construed with that also, according to the maxim of * crow s eye
(kakaks-mydya) for m the passage * Cutting the branch at the
bottom, he makes the upaveda (1 small stick used 1n the sacrifice)
PMS IV u 8} The word milatai at the bottom 15 taken
as going with makes an upavesa’ while 1t 1s taken also as going
with ¢ cutting, cutting the branch at the bottom, one makes upavese
from the bottom ™ Besides even though the passage means that
It (Brahman) restdes 1n the heart cave of the jiva (individual soul),
there results the difference Indeed there 15 no use 1 teaching
that the jiva (the mdividual soul) 15 himself residing 1n his heart
cave

If 1t be asked that the self mentioned above as one that 1s
placed 1 the jivas cave may be the jiva himself, because asya
Jantoh 15 to be accepted only as referring to its body which 15
made known by perception and other (sources of knowledge),
due fo the fact that individual sonl who has been described as
* Netther born nor dies’ cannot be spoken of as a creature {jantu)
which means the created It cannot be held that the subsequent
contexts * Who other than myself 18 fit to know that God who
1s free from both pleasure and sorrow (I 1 21b) and * How
He 18, this who can know ' (I n 25b), which describe the difficulty
of knowing, cannot be compatible with the individual soul who
always 1s known as 1’ and as one who possesses agency and
enjoyerness etc because, though he 18 known by all the world
as one who possessesagency etc, hecould be such as to be difficult
to be known as one who 1s of the nature of Brahman that 1s {o be
attained by the Freed, (we reply) No Because the word jantu
being a synonym for sentient (cefana) according to the Lexicon
(of Amara Sumha)—" pram: tu cetano janmi jamtu janya 3ariranal ™
can signify the mndividual soul, and the pronominal ‘asya can
be taken to refer to the wdividual soul, spoken of in the previous
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context and so should ot be taken to mean the body kuown
through perception and other (sources of knowledge). And since
us stated in the (passages) *“ This Self is in my inner heart, smaller
than corn, barley or mustard or miliet or their kernal, this self
(is) in my inner heart greater than the carth, preater than the sky,
greater than Heaven, greater than these worlds * (Ch. U. 11.14.3)
the extreme subtlity and vastness, are qualities of the Supreme
Sell, there can be no doubt that what is described in this mantra
“ Subtler than the subtle..” is the Supreme Self,

If it be asked since in the $rf Bhdsya under the Siitra * Not
the individual soul because of incompatibility ™ (I, i. 17), the state
of being intelligent mentioned in the mantra © With Brahman
the intelligent ” (Tait. U) is said to be the unique characterisic
of Brahman, the mantra the * intelligent is neither born nor dies ™
may be construed as referring to the Supreme Self. Whilst it is
so, there is no resort to the difficulty in explaining the question
and answer “ Different from dharma * (L. ii. 14} as referring to
two attainables, and the mantra * neither born nor dies * as referring
to the nature of the attainable individual soul and the present
context “subtler than the subtle ” ag dealing with the Supreme
Self; we reply No. Because it is necessary to reject the primary
meaning (mukhydrtha) of the word. * Intelligent,” as otherwise
the negativation of  killing ’ etc., would be irrelevant, Therefors
the mantras the “intelligent neither is born nor dies.,..” and
* If the killer thinks to kill....” on the one hand and the mantra
in this context namely ¢ subtler than the subtle....’ on the other
hand, cannot refer to the same topic,

The rest will be clarified later on.
fam; such a Supreme Self,

akratult:  Actionless, remaining without performing any
Kamya action, action done for getting any resuit. - :

Dhatoh:  of the Supreme Self who supports,

prasadit:  due to the Grace,

atmanah malimdnam. One that brings about greatness to _
the soul; that is the seif who is the cause of manifesting the qualities
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such as ommscience etc, of the individual soul—that 18 the Supcme
Self

yadd padvati  When onc sees

vitadoka  bereft of sorrow Then one becomes bereft of
EOIOW

In the Dyubhvidyadhikaiana (Srt Bhagya T m 1) mtroducing
the portion of the mantta When one sees the Lord distinet and
pleased’ (Svet U w 7) the Bhagyakdra ($11 Rimanuja) makes
the followmng commeni ¢ When tins (self) sees the Lord of all,
as distuiet from himself and pleased and also (sees) the Loid’s
greatness of the form of control over all existence, then he becomes
bereft of sorrow’ Following that the meanmng here may also
be “ He who sees also the Supreme Self’s greatness of the form
of control over all exsstence, becomes bereft of sorrow

Or else the construction may be (he) becomes bereft of soirow
due to the Grace of the Supporter, since 1t may be seen there 18
the Smyti~—passage of * Acyuta (He who falls not nor pernuts
others falling) 1s pleased with him, when Fe 1s pleased theic 18
bamshment of sorrow ™

When the reading (of the Upamsad text) is as follows  akiatum
padyatl dhatull prasdddl mahwndnam Bam  akratim means void
of superiority and inferionty due to action

dhatuh  of the Loud

I u 2l

Death shows that the tiuth of the Supmeme Self on account
of Its bemng fuily tianscendent 13 difficult of bemg grasped by
one who 15 lacking the Grace of the Lord which 13 described (in
the previous mantra) as the Grace of the Supporter

asino duram vegpat! $aydno ydtl sarvatafl |
kastam madamadam devam madanye pRaium arhatf 1) 21

Sitting ke goes afar, lying down he moves every
where  Who except me can know Hum the God free from
pleasure and unpleasure
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Commentary.

dsino diram. . : Sitting. . What is meant here is that 1
such as sitting and going afar which ordinarily appear t<
tradictory elsewhere, can be present in Him through the 112
souls whose Self He is.! .

kas tam: Who Him who remains between (ic, e
the pairs of opposite qualities such as pleasure and unk
who can know except a person like me who is favoured
Grace of the Supreme Self. This is the meaning,

I ii. 22,

adariram Sarivegvanavasthesvavasthitam |
- I - - - - 3 I -
mahéntam vibhum Gtminam matva dhivio na Socati il «

Contemplating upon the Seif, bodiless but alvw
established in transitory bodies, possessing vast poww<
the brave (intelligent) one does not grieve,

Commentary.
asariram: Without a body brought about by actions.
anavasthesu: in the transitory.

avasthitam: being eternally established,

mahantam vibhum: possessing vast powers, Meditatin,
the Self (as described above) the intelligent (man) does not

L ii, 23.
Death shows the means of attaining that (Supremc

nayamdtmd pravacanena labhyo
namedhayd na bahund drutena |
yain evaisa vroute fena labhyas
tasyaqisa Gtmd vivrpute taniim svam. 123

ool Ba, U. 4 and 5,



I 24 KATHOPANISAD 73

Thes Self 1s attamable veither by thinking nor by
meditation nor by good deal of hearing Whom He
chooses by that very person 158 He attainable To him
this Self reveals His form?

Commentary

pravacanena Since here 1t 18 only reasonable to render
the word pravacana as manana, thinking, and since there 18 no
hkelthood of pravacana which means feaching being considered
as the cause (of attainment) and since this 1s explained by Vyasarya
(author of the Srutaprakdsikd) m this manner alone, pravacana
means thmnking

esah  The Supreme Self
yam  which practiser
vrhute  chooses

tena labhyah By the person sought by Him, 15 attamnable
The state of bewng sought after by Him (the Lord), can only be
m respect of a person who 15 His Beloved To be His Beloved
can happen only to one who loves Him (alone) Therefore the
Love of God on the part of the practiser creates love of him on
the pait of God and thus 1t becomes the cause of the attamment
of Him This 15 the meamng

tasya egafp  To m, to that practiser, the Supreme Self
tanint®  svariipam, His nature (form)

vivpnute  reveals The meamng 18 (He) gives Himself
The same 15 the meamng when the reading 15 vraufe

I i1 24

Now Death teaches certain functions (dharmas) as subsidiaries
to meditation that leads to the attanment of the Supreme Self

1 Ch U VI 122 Mund U 11212

2 Tantim Svim  Svarlpam of RV V 724  Some wrtets like Anand
K Coomaraswami and Dr S8 K Maitra write It hardly appears that any
doctrine of QGrace {8 necessapily mvolved  But it appears to the writer
here that it ls Inescapuble
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nédvirato duscaritdn nasanto ndsamahital |
nas@ntamanaso vapi prajfiinenainam apmuydt, | 24 (|

No one who has not abstained from bad deeds,
attains This through knowledge, nor he who is not free
(from desire, anger and others) nor one who is not self
recollected, nor one who has not controlled his mind.

Cemmentary,

duscaritdt aviratah: One who has not withdrawn from
seducing other’s wives and stealing other’s properties.

asaniah: one whose passions of desire and anger have not
subsided,

asamdhitah: one whose mind is mot attentive due to dis-
tractions by manifold activities,

addntamdnasali: one whose mind is not restrained
enam; The Supreme Self.
prajiidnena; through knowledge.

napnuydt:  will not attain. This is the meaning,

It is quite proper to enjoin abstention from evil deeds, and
others as the subsidiaries of the meditation, though all these are
purusartha (ie., there are already injunctions prescribing abstention
from all these things, the transgression of which will result in
sinfulness); just as there is prohibition (negative injunction) ** One -
should not speak falsechood » which, though a purusdrtha, is again
prescribed in the context of the Dardaplirnamasa—sacrifices as a
subsidiary to them,

Now therefore if one, transgressing this negative injunction,
which is a purugdrtha (that which when transgressed result in
sinfulness to that person), wants to perform correctly the medi-
tation on the Supreme Self, then to that one, the meditation will

not bear fruit, since this subsidiary is not acted upon. This is
the meaning, ‘
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T u 25

yasya bralma ca ksatram ca ubhe bhavate odanal |
mriyur yasyopasecanam ha itthd veda yatea sah || 25

To Whom the brahmana and ksatriya both become
food, to Whom Death 15 cwiry spice this, (Peison) who
knows as to fion He 157

Commentary

brahma ca hsatamcea wmean the whole world of the form
of movables and immovables through secondary significance,
the primary meaning being the two castes brihmana and ksatriya

vasya odano bhavafr means by whom 1t 1s destroyabie

yasya mifyur upasecanam  for whom Death 18 helper m
eating of others wiule he (Death) hunself i1s eaten

safp  He, the Supreme Self, that destroys all the movables
and the immovablies,

kali yatra 1 which manner He 1s, that 1s how He 1s,
that manner who knows

lttham (50 as to be able to express 1) 1t 15 this  Thas 15 the
meaning

If it be asked what 1s there to necessitate taking the words
brahma and * ksatra to mean the entire world consisting of
the moving and unmoving we shall explain —

When it 13 smid that bidhmapa and kgatriya are food, 1t 18
necessa1y that the word odana’ (food) should through its secondary
sipnificance mean enjoyableness or destructibility, since the castes,
brihmana and ksatriya canuot be liteially food to any body
There 18 not indeed any individual self or Supreme Seif who 1s
the eater of only the brahmanas and ksatriyas or destroyer of them
alone

If 1t be objected that this can be an injunction piescuibing
the destruction of brihmanas and ksatriyas for the sake of medi
tation, though He s the destroyer of all, just as mn the passage
‘He 18 Lord of all these worids which are beyond Heaven "
Antardditya wdya  (Ch Up 1I) only overlordship m respect of
some particular world 15 being taught for the sake of meditation
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though the Supreme Self is the Lord of all the worlds. Not 50,
because, like that, this is not a context of meditation. Therefore
it is proper that the mention of the brihmana and ksatriya should
refer by secondary meaning to the moving and the unmaoving,
This is said by the author of the Vedanta Siitras * The eater, because
of the mention of moving and unmoving ” (I. ii. 9).

If it be asked, even so, how is it that the word ‘Food® is taken
to signify secondarily destructibility, (since) even the attribution of
secondary significance to a word must be based upen a particular
quality and not on a general one? Indeed in the sentence  This
pupil is fire * by the word * fire * the substance-ness is not denoted
unlike the golden colour and other qualities (which are recalled
to mind). For this reason in the Adhvaryu’s command {praisa)
(P.M.S. 1II. 6) “Let the Hotr's cup come forward, also the
Brahman’s cup, the Udgatr’s cup, the Yajamana’s cup,” where
the word * wdgdtrindm,” because of the plural, is to be taken as
referring to many, it is so accepted (in the Parva Mimamsa) through
the secondary significance as referring only to the group (of four)
of Udgatr priests, and not as referring to the common characteristic
of rtviks who are sixteen. Similarly, here also, though! Brahma
and Kjatra cannot be what are primarily signified by ‘ food,” yet
it is only reasonable to take them through secondary significance
as things edible or enjoyable and not as destructible, which is a
remote meaning, and which will make the sentence refer to the
Supreme Self, the destroyer of the mobile and immobile creatures.

We reply,? even if the quality of destructibility is a general
one {sadharandkarah), even then, it is only reasonable to accept
it as being referred to through secondary significance, since it
accords with the remainder of the passage “ For whom Death
is curry-spice.”

If it be asked, since the word * food’ precedes © curry-spice,’
according to the primary significance of that word (odana), the
particular® characteristic of being enjoyabie alone must be accepted

"~ 1. All editions other than the Poona ed. omit the two lines at this point,
without which the whole thing reads as a puzzle.

2. yadyapi is only found in the Poona ed. other editions have omitted it,

3. It should be asddhdrapa in the text but in alt the editions it is found
as sddhdraya which is obviously a mistake, cf. earfier sentence.
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as indicated by 1t through secondary sigmficance and the latter
term ‘curry spice ' may be taken as meaming °that which does
not obstruct” Therefore ‘He who enjoys brihmanas and
ksatriyas and to whom Death 15 no obstructor (i tins enjoyment)
5 that which 13 dealt with in tlis mantra, And the enjoyer can
only be the individual soul therefore let 1t be the subject matter
of this mantra

The reply 18 (if so) there will result the total rejection of
the refation that Is indicated between Death who 1s spoken of
metaphorically as ‘curry spice  and brihmana and ksatnya,
who are mefaphorically spoken of as ‘food, as between curd
and rice If 1t be said that (it means) to Whom brdhmanas
and kgatriyas are enjoyable and to Whom Death 1s no obstructor
then 1ndeed no relationship between Death on the one hand and
the brahmanas and ksatriyas on the other hand, couid be discerned
Therefore though the word curry spice 15 relatively a subsequent
term 1n relation to the word food’ (in this passage) 1t must be
taken to mean only the particular thing which heips eating other
things whilst 1t 18 also eaten up (along with them) rejecting the
general meaning (of bemg not an obstructor) Consequently,
according to the word ‘curry spice,” occurmng later mn the same
sentence the word * food also should signify m a secondary sense
destructibility alone It 18 decided 1n the Atiradimkarana (L u 2)
that 1t 13 only correct to accept a sense that 1s 1ndicated by another
word occuring in the same sentence 1n preference to what 15 partt
cularly indicated by the consideration of the word in question
alone, because there 15 economy of 1ntellectual activity (buddhilagha
vam) and because st harmomzes the other parts of the passage
(in question) Enough of this discussion that sprouts like tender
leaves on a branch (alam pallavirena )

This concludes the Second Valll
of the First Adhydya
of the Kathopanisad
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THIRD VALLL,
. i, 1.1

ttam pibantau sukptasya loke
guhdam pravistau parame parardhye |
chiyatapau *brahmavido vadansi
paficdgnaye ye co trindciketdh || 1))

Knowers of Brahman who have five-fires, and who
have studied the three anuvikas (beginning with ayam vg
va yal pavate) speak of shade and sunshine, which drink
Rta and which have entered the cave in the most supreme
excellent place in the world of good deeds,

Commentary.

If the Brahman is difficult of knowing as was stated in the
last mantra (L ii, 25, d.) “ Who knows this as it is 7,” one cannot
understand where and how He is and so we cannot meditate on
Him. To Naciketas who thought thus, (Death) shows by two
mantras that since the meditator and the meditated upon have
entered the same cave (of the heart) and so the Supreme Self can
be easily meditated upon, we can therefore meditate on Him,

rtam pibantaw; rta: the inevitable result of action which
is spoken of as truth (satya), pibantau. enjoying

sukriasya loke: existing in this very world which is attainable
through good deeds

parame: in the most supreme ether

pardrdha:  means the ultimate number; fit for it is pardrdh-
yam. That means the excellent, existing in such g heart-ether
(hrdaydkaza)

chayatapan: indicate through secondary significance the
ignorant and the intelligent. The idea in mentioning the individual
soul as ignorant is this. There may be a doubt that if the meditator

e e

L ef. RV, X, 177, 12
2. cl K, U, VI. 5,




I 1 KATHOPANISAD 79

and the meditated upon dwell m the same cave and they are (as
indeed they are) attammer and attamnable, the attainable cannotf
be said to be existing 1n the body which 13 metaphorically spoken
of as a chariot helping attainment of That (attainable Biahman),
as the thing that 15 approached with the help of the chariot cannot
indeed be mn the chariot itself This doubt need not be  Though
the attainable Supreme Seif 13 there (within the body chariot)
since on account of the mdvidual soul being enshiouded m the
ignorance of the form of action, dueto the will of the Supieme
Self, as stated 1n the Vedanta Sutra (II1 n 4) Hidden on account
of the Will of the Transcendent,’ the attainment of the form of
the experience of Him 15 lacking  Therefore there 15 no mcongruty
1n saymg that the individual soul and the Supreme Self, attamer
and the attanable dwell in the same cave, which 13 withmm the
body, denoted by the metaphor chanot’®

paficdgnayal  Those whose mind 15 purified through scrvice
(worship) of the five fires

trmndictketdh  This has been already explamned

brahmavido vadani!  Soch knowers of Biahman speak of
15 the meaning  Since merely those who have worshipped (seived)
the five fires and mastered the three Naciketa amuivakas, have no
ability to describe such a transcendent Self, these (pancdagni and
trinacikera) are qualifications golng with the knowers of Brahman

That this mantra refers to the two, the ndividual soul and
transcendent Self, 18 said 1n the Veddinia Sutra ** Those two that
have entered the cave are souls (I n 11} If it be asked (1) since
there cannot happen the state of bemg an enjoyer of action
mentioned n this mantra that 15 drinking Rta, by the Supreme
Self who 1s free from (any) enjoyment of results of actions, (1)
smee exastence 1 a world attawnable through good deeds and
delimntation by ~ cave, are impossible for the transcendent Brahman
which 15 omnipresent, (1) since the descriptions (in this mantra)
as shade and sunshine {(chapd and ataps) that 1s non lumunous

1 A K Coomaraswaml holds that these two refers to Mitra and
Yoruna  Mitra Is the day Varuna the night (P B XXV 19 10) apare and
Para Brahman the immanent and Transcendent selves God and Godhead
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and luminous, are not consistent if referred to the individual soul
and the Supreme Self; (iv) since if the reference is to the intellect
(buddhi) and jiva (the individual soul), all these (different views)
will harmonize, and (v) since indeed the use of the word pibantau
with reference to the organs of enjoyment of fruits of actions can
be explained by taking it as an agent through secondary significance,
it is only proper to hold that this mantra refers to buddhi (intellect)
and the jiva (individual soul):—

We reply :— There is no room for the doubt raised by you since
in the satra (L. ii. 11) ““ Both entered the cave,” the same question
has been raised and answered in the following manner: “ When
there is (dual) number mentioned and one of them determined
and the second requires determination. it is only reasonable to
decide it as belonging to the same genus (jati) (as the former),
since there is parsimony of thought, when the genus already known
is adopted and the particular alone is to be determined. If, on
the other hand, it is said to be a thing of a different genus there is
heaviness (gauravam) of thought, due to requiring two ideas, one
of the genus and the other of the particular. Even in common
usage in the statements such as * The second to cow is to be sought,”
is it seen to be similar. Consequently the second to the individual
soul who is definitely known through its characteristic of drinking
Rta, is to be determined to be the Supreme Self alone who belongs
to the same genus as the individual soul, being conscient.

Since (i) the Supreme Self being the causal agent can be spoken
of as one of the two who drink, since (ii) the inner organ (buddhi)
is neither an independent agent nor a causal one, and so the word
¢ pibantau’ (the two who drink) can in no way include it; since
(iii) it is possible that the omnipresent Brahman does exist even
in the world that is attained through good deeds, since (iv) the
entering into the Cave also happened to (the Brahman) who in
this very context is mentioned as having entered into the Cave
“ Guhahitam gahvarestham” K. U. (L. ii. 12b), and since (v) the
word “ chayatapa” can indicate the a-little-knower and the All-
knower, this mantra refers only to the individual soul and the
Supreme Self.
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Further the doubt that “ because according to Pairgirahasya
Brihmana the passage” °Of these two the one eats the sweet
Pippa (Mund. U. I11. i.) refers to the sattva, the mantra Dva’ suparnd:
the two birds (Mund. U. III. 1) refers to the intellect and soul
(and) because in the adhikarana containing the Sutra (V. S. III.
iii. 34) “ This much for the sake of meditation.” this mantra is
said to bear the same meaning as the mantra ‘ The two birds,”
this mantra has also to refer to the intellect and soul, is cleared
by the author of the Vedanta Sitras himself by the Sarra (L. ii. 1)
“The two that have entered the Cave are souls.” Besides the
entering into the Cave on the part of the individual souls, is stated
“to be due to the instrumentality or conditioning by intellect. Its
co-mention as entering the Cave with the intellect which itself
has entered into the Cave is not valid. Though in respect of
gold that has become heavier due to its being taken along with
its base (apasthambhaka), the statement * gold is heavier ” is
reasonable yet such statements as ‘““ The gold and the base are
heavier,”” are not made. For this reason according to the opponent’s
view the explanation given to this mantra in consonance with the
Sitra (Guham pravisthau) (I. 2. 11) is not reasonable For, though
according to the scriptural passage *“ With the form of Jiva (soul)
entering into * (Ch. U. VL. 3.2), the Supreme Self enters with the
form of the soul (jiva), yet, it does not enter (in His own nature),
as Supreme Self. The mention of the Supreme Self and individual
soul as the two that have entered the Cave cannot be correct.
Indeed though one can say that Brahman is a samsarin (i.e., one
who is caught up in the chain of births and deaths), meaning by
that that the Brahman is caught up in semsara in his form as jiva,
still one cannot say that the #wo, individual soul and Brahman,
undergo samsdra. With regard to the two views accepted in
accordance with the scriptural statements (i) * (It) makes through
its manifestation (Gbhdsa) the particular soul and the God ” and
itself becomes Maya and avidy3, (Nrsimha pirvatapaniya Up. 9)
and (ii) ““ Conditioned by the effect is this jiva, conditioned by the
cause is God,” that either avidya or the inner organ (antahkarana)
is adjunct (upddhi) of the jiva, it is not correct (to hold) that avidya
and the anmtabkarana (inner organ) are the reflection containing
reflexive adjuncts (pratibimba-upadhitva). Because it is not correct
to hold that the individual soul is either the reflexion in avidya

or in the inner organ, since the consciousness (caitanya) which is
A
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non-perceptual (acaksusa) cannot be reflected. And reflection
means that which is grasped by one through the rays of light in
the eyes deflected on account of obstruction by a transparent
substance. Therefore only two views remain; that the jiva
(individual soul) is that which is delimited by avidya or by antah-
karana

Neither the scripture which describes the unconditioned
Supreme Self as entering the Cave nor the Antaryami Brahmana
is in accord with regard to these (two views) since (the soul) in
the heart cave is (indeed) delimited by avidya or antahkardna
(inner organ). Enough of this discussion. To proceed with the
Commentary.

I iii. 2.
yah setur ijananam aksaram brahma yat param |

abhayam titirsatam param Naciketam Sakemahi | 2 ||

Which is the bridge of sacrificers, which changeless is
the supreme Brahman, the fearless shore for those who
intend crossing (the samsaric ocean) which is to be attained
by Naciketas (fire), that let us be able to meditate upon.

Commentary:

yah setuh:? which is our bridge, that is the supporter that
is the granter of fruits of sacrifice (karma).

ijananam: Of those that have performed sacrifices; (this
is) a form with the suffix kanac (Panini II1. 2. 106).

aksaram Brahma yat param: changeless supreme Brahman.

1. A. K. Coomaraswami writes: Sukrtasya loke means °righteous
world,...... The Empyrean Brahma-world is more truly ‘non-made’ (akrta
uncreated) than well made (Sukrta), unless we understand by ‘ well made’
¢ Self made’ (Svakrta) in accordance with Tai. Up. II. 7. He contends that
Sankara’s interpretation and incidentally Rangaramanuja’s as Karma phala
are impossible in this context with the paramaparardha...... » The Parama
Vyomans: cf. RV. X. 129, 7 cf. RV. VII. 164, 10 and Pradna Up. 1.11.

2. cf. Ch. U. VII. 4, 4 Ya 4tma4 sa setuh; Br. U. IV, 4, 22; Mun. U. 11, 2,
5: RV. X. 6 ; 16.
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abhayam titirsatam param: to those who intend to cross
the samsdric ocean the shore, firm and fearless.

Ndciketam 3$akemahi: The meaning is that we are able to
meditate upon that which is attainable through Naciketa-fire.
Sakemahi: this is a case of first conjugation, 3ap, according to
Vedic exceptional rules (vyatyaya).

This part of the Mantra has been explained by the Sri Bhasya-
kira (Sri Ramainuja) in this very manner.

Therefore one need not be afraid that it is difficult to meditate
upon.

I. iii. 3.

The following (mantra) beginning with “ Know the Soul
as the occupant of the chariot ” teaches the nature of the attainer,
with a view to instruct the requirements for the attainment of
the supreme abode of Visnu, which is the farther end (terminus)
of the road of samsara.

dtmanam rathinam viddhi Sariram ratham eva tu |
buddhim tu sarathim viddhi manah pragraham eva ca || 3 ||

Know the self as the occupant of the chariot, the
body as the chariot itself, know the intellect (buddhi) to be
the charioteer and the mind (marnas) as the reins.

Commentary:

atmanam rathinam: Him who presides over the body know
as the occupant of the chariot.

Sariram. . ..: Know this body itself is the chariot.

buddhim: Since the activities of the body are dependent
upon or due to determination called buddhi (intellect), the nature
of being a charioteer (is attributed) to it. This is the idea.

pragrahah: rein (or bridle, rasana).
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I. iii. 4.

indriyani hayandhur visayamst su gocaran |
atmendriyamanoyuktam bhoktety ahur manisinah || 4 |

(The intelligent) speak of the senses as the horses,
their objects as their fields: (and they) speak of the soul
along with its body, senses and the mind, as the enjoyer
(bhokta).

Commentary:

indriyani hayan dhuh: the intelligent speak of the senses
as the horses;! the meaning is clear.

visayan tesu gocaran: tesu: in respect of the senses which
are expressed by the metaphor of horses. gocaran: as the paths
(roads): know the sense-objects of the sound etc., to be these.
This is the meaning.

Now (Death) shows as a quite well-known fact that in the
absence of its body, senses, mind and intellect which are meta-
phorically referred to as chariot, charioteer, horses and reins,
there is no agency on the part of the inactive self who is meta-
phorically spoken of as the rider in the chariot in respect of actions,
both mundane and scriptural, of the form of movement.

atmendriya....: The word (atman) refers to the body.
The word manas refers through secondary significance also to the
intellect, which is its effect, since in the previous mantra buddhi
also is mentioned as the charioteer.

bhokti: One who is the agent as well as enjoyer (of
experiences). The idea is that the pure self has neither agency
nor enjoyment.

I. iii. 5 and 6.

Now He (Death) speaks of the purpose of the metaphor of
chariot etc., in respect of the body etc., in the following two mantras.

1. Bh. Gita. 1. 6.
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yas tv avijianvan bhavaty ayuktena manasd sadd |
tasyendriyany avadyani dustasva iva saratheh || 5 ||

yas tu vijfianavan bhavati yuktena manasa sada |
tasyendriyani vasyani sadasvd iva sarathel | 6 ||

For him, who always remains ignorant with his
mind unconcentrated, his senses become uncontrollable
just as wild! horses for the charioteer; but for him who
becomes intelligent always with his mind concentrated,
his senses become controllable, just as trained horses for
the charioteer, (are controllable).

Commentary:

In this world indeed to one who has got a good charioteer
and reins, the horses become obedient. In the same manner
only when the intellect and mind, metaphorically spoken of as
charioteer and bridle are good (trained and disciplined), the senses,
metaphorically spoken of as horses, become obedient and not
otherwise.

I. iii. 7 and 8.

With the following two mantras (Death) reveals the effects
of subjugating or non-subjugating the senses mentioned as horses.

e =

amanaskah sadasucih |

na sa tat padam apnoti
samsdram cddhigacchati || 7 ||

yas tu vijfianavan bhavati
samanaskah sada@ Sucih |

sa tu tat padam apnoti
yasmad bhiiyo na jayate || 8 ||

He who remains ignorant, always absent-minded
and impure, he does not attain that abode but gets more

1. Vicious: Krishna Prem.
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entangled in samsdra. But he who becomes intelligent
and vigilant (in mind) and pure attains that abode, as he
is not born again.

Commentary:
amanaskah: he whose mind is unsubjugated etc.

asucih: impure for the same reason because of his constant
inclination towards thinking evil. This is the meaning.

samsaram ca adhigacchati: the meaning is that not only
is there the failure to attain the desired abode but on the contrary
it leads to the same dense jungle of samsdra.

I. iii. 9.

He (Death) concludes answering the question (viz., Which
is that abode?)

vijnanasdarathir yas tu
manahpragrahavan narah |

so’dhvanah pdaram dpnoti
tad visnoh paramam padam || 9 |

But that man who has his intellect as charioteer and
mind as bridle, he attains the supreme abode of Visnu,
which is the goal of the path.

Commentary:

vijiana....: The meaning is that he who has a trained
intellect and mind attains the nature of the Supreme Self which
is the end of the path of samsdra.

Now those among body and others, metaphorically spoken
of as chariot and others for the sake of controlling, as to which
are relatively more important than others in respect of controlling,
are being mentioned in the following two mantras.
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I. iii. 10 and 11.

indriyebhyah pard hy artha
arthebhyas ca param manal |
manasas tu para buddhir
buddher atmd mahan parah || 10 ||

mahatah param avyaktam
avyaktdt purusah parah |
purasan na param kincit
sa kastha sa pard gatih || 11 |

The objects are more important than the organs,
and more important indeed than the objects is the mind
(manas), and more important than the mind is the buddii
(intellect), and more important than the buddhi is the Great
soul.

More important than the Great (soul) is the unmanifest
(body), more important than the unmanifest is the purusa
(person). More important than the purusa there is nothing.
It is the ultimate (means for the means). It is the final
goal.

Commentary:

The meaning of these two mantras has been stated by Bhagavan
Ramanuja in his Bhdsya under the Anumanikadhikarana (I. iv. 1).
The text of the Sri Bhdsya is as follows:—

“ Tt thereupon proceeds to declare which of the different
things! enumerated and compared to a chariot, and so on, occupy
a superior position to the others in so far, namely, as they are
that which require to be controlled - more important than the
senses are the objects,” and so on. More important? than the

1. Thibaut’s translation of the passage is given here. Thibaut has stated
here ‘ beings,” it should be °things.’

2. Wherever, in Thibaut’s translation, ¢ Higher > occurs * More important
has been substituted as Rangarimdnuja renders param as more important.
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senses compared to the horses, are the objects compared o
1oads  because even a man who gencrally contiols hs sepscs
finds 1t difficult to masfer them m presence of then objects more
important than the objects 1s the mind compared to the rems
because when the mund mchines towards the objects even the non
proximity to the latter does not make much difference more
important than the mnd (manas) 1s the tellect (buddin) compared
to the charioteer because in the absence of decision (which s
the chaiacteustic quahty of buddhr) the mind also has httle power
mote important than the mtellect agam 1s the (ndividual) self,
for that seif 1s the agent whom the intellect serves And as all
this 1s subject to the wishes of the self, the text characterises it
as the Great (self)  Superor to the self again 15 the body, compared
to the chariot for all activity whereby the individual self strives
to bring about what 1s of advantage to itself depends on the body
And more unportant fnally than the body 1s the highest Person,
the wnner Rulet and Self of all the term and goal of the journcy
of the individual soul for the activities of all the beings enomerated
depend on the wishes of that highest Self  As the univetsal 1nner
Ruler of that self brings about the meditation of the Devotes
also for the Sutra (I w 41) expressly declares thai the activity
of the wrdividual soul depends on the Supreme Person  He lalone
15 the Ultimate means for accomplishing the meditation upon
that which 1s to be made amenable (1adiharya) and that which
18 to be attained ultimately, hence the text says More important
than the Person theie 1s nothing It 1s the Ulumate means It
15 the final goal 2

Analogously scripture 1n the Awtaryamy Biglmana  at lirst
declares that the highest Self within witnesses and rules everything
and thersupon negatives the existence of and further ruling principle
There 15 no other seer but He '&c Similaily m the Bhagavad
Gua The abode, the agent, the various senses, the different
and mamfold functions, and fifth the Divimty (7e, the highest
Person) (XVIII 14)® The Divinity meant here 1s the Highest

1 This scntence has buen modifled 1n this translation as Thibauls s
incorrect

2 Our translation of the Katha text is substitufed in the place of Thibaut §
3 Bh G unanslation is ours And the sentcnce 15 modified by us
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Person (purusa) alone because of the Gita statement T dweil
within the heart of all from me happen memory perception,
apoha (absence of consciousness) ' (XY 15}, and making
Him amenable means complete surrender to Him, as stated 1n

The Lord dwells 1n the heart of all creatuies as 1if mounted on
a machine (body) causing them to twn round and round by His
Miayd  Suwirender unto Him alone with all your being Arjuna
(Bh G XVIIL 612)

1w 12

esa s vesu bhutesu gudho timd na prakdiate |
drsyate tv agrya d budhyd suksmaya sulcsmadardibhify § 12 (

This peison residing in all beings as thew Self does
not shine bemng mdden {by His Miya) but He) is perceived
by those subtle seeing see1s with their intellects one pomted
and subtle

Conunentar y

gudhah  hidden, because of bemg hidden by the mayd of
triple qualities

na prahdsate  does not shine (as he 15) to those who have
not controlled both their inner and outer sense oigans

agtyard bempg one pointed, that 15 having no outer or
inner activities

suksmadardibhils by those experienced 1n  perceiving
mtwitively

dryyate  1s seen, this 1S the meamng

T mt 13

yacched van manast prdjfias tad yacchefyfidna atmany |
janam dtmani mahat! niyacchet tad yacchec chdnta atmani | 13 ||

1 Bh G translation 13 ours  And the sentence 18 modified by us
2 Bh G trans 15 modified to suit S RAmdnwa s meamng
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The intelligent (man) must integrate his speech with
mind ntegiate the pund with the intellect n the soul,
mtegiate the mtellect with the soul that i1s great (and)
integrate the soul with the quiet self

Commentary

Now the (Death) shows the manner of makmg ones nner
and outer orgens actionless and manner of knowing the nature
of the mdividual soul mentioned m the mantra (K U T y [2)

through attamning the Yoga of ones inner self

yacched Tn respect of this mantra 8ri RamAnuja has stated
as foliows The following describes the manner of controliing
the senses, metaphoreally described as horses and others jacched
vafimanas:  (One) must integrate one s speech with ones mind,
that 1s place one s organs of speech ¢tc and the organs of sense
in the nmind The objective case after the noun ygh 1» omntted
according to the (Pammian) rule supam sulwk (VIT 1t 39) The
locative case in manast 1s lengthened according to Vedic excaption
tad yacched jfana atmam tat  that nund one should integrate
with the mntellect J¥dna here mdicates mtellect mentioned before
Jiane datmam  these are twe locatives which are not coordinate
(vyadhikarana) The meaning 15 with the intellect that 15 m the
soul  JAanam atmam mahati niyacchet {one) should integrate
(one s) intellect with the soul that 1s great and agent Tad yacchet
santa dtmant That agent one should mtegiate with the Supreme
Self the mdwelling Ruler of all The nenter rar 1s according to
Vedic exception  That abode belonging to Vignu 15 to be attamed
by such an occupant of the chaniot (the body)  Thus 1s the meaning

This (above passage in the Si; Bhdsya) has been explained
by the author of the Srutaprakddka (as follows) * Integration
of speech with mind means making (speech) ndifferent towards
activities that are contrary to the mind Integration of mind
with mtellect means making nund act in accord with the decisions
of the intellect  Intellect 15 of the form of decision that the objects
are renounceable (heya) The integration of that intellect with
the soul means impelling the intellect towards the soul with a
view to percetve 1t as something that has to be sought after
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Queescent means the state of bemg slways opposed to the six
waves of desire Integration of the soul that 15 grent (mahat)
with the guiescent self means the consclousness of its being sub
servient to that (Supreme) Self

Since the word afman 15 masculing, the word tar must be
used as such butitis uscd (as the Bhagva says) in the neuter according
to Vedic exception

If 1t be asked that the statemcnt 10 the Bhdspa—that the two
locatives jiane ditmani are not co ordinate (and that) the meaning
15 that (one) should integrate (the mind) with the intellect which
15 n the soul—is not correct, since the quahfication  which is
n the soul serves no purpose there being no knowledge which
18 not 1 the sou! It cannot be stated that i case this much 1s
said that one should integrate that with the intellect (that s, 1f
i the mantra the word atmam 15 onutted) there 15 a possibility
of mistaking this p¥gna for the nature of the soul (arma svaipa
or dharmu bhuta jilana) therefore 1t 15 smd (in the mantra) jAdna
armani ntellect which 15 1 the soul, because 1t (delustion) will
get stronger by taking them e JAare and afmam as co ordmate
words VYenlv the word atmam cannot exclude the acceptance
mistakenly of fiiana to be the soul Nor can it be said that the
meaning of the Bhasya * which 15 in the soul 15 that which 1s
m the soul in the relation of cognition and cogmzed (visayva visaw
bhava sambandha) that 1s jidna atmani means jfane that has the
soul as its object since thus it serves the purpose of distinguishing
this from the substantive consciousness there 15 no fault of purpose
lessness because then the mantra passage jignam atmani mahati
niyacchet becomes superfluous, this meaning bemng already implicit
We 1eply This 15 what Rimanwa means In the statement

tad yacched jiane atmam  the locative ammamn  has the meaning
of the cogmzed (wsava) And that knowledge of the soul 1e,
with a soul as its object 1s of the form * the soul 1s that which 15
to be sought aftet  All others are to be renounced  And this
means that this knowledge 15 of the form of decision that the
objects are to be renounced  This 15 clear from the Srutaprakadika
The 1integration of the soul which 15 great, of such knowledge
that 18 of the form of decision to seek after the soul and renounce
all else that are other than that, means to direct the consciousness
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to turn towards the purpose of seeing the soui alone, which is the
object to be sought after  This 18 also clear from the Siwtaprakddrkd
Since thus both the passages have their respeclive purposes there
1s no room for doubting that they are superfluous as maintained
by you (the objector)

I wm 14

uttisthata jagrata prapya varan mbodhata |
ksurasya dhérd midta duratyaya
durgam pathas tai kavaye vadant: || 14 |

Rise up! Be awakel Approach superiors (and) learn!
The kmfe edge 1s sharp and difficuit to walk on  The
learned speak of this path as difficult to attain

Commentary

Having thus mstructed the manner of attracting (Him), He
(Death) now calls the attentton of the well equipped persons
(adhikari purusah) —

wingfata  Rise Up  become inclined towards the knowledge
of the Self

Jagrala  Be awake brng about destiuction of the sleep
of 1gnorance

varan prapya epproaching great teacheis

mbodhata  learn the tiuth of the Self Or else

varan prapya obtaming boons from the Godhead who
has been weli meditated upon, or from those that know the boons,
such as those mentioned 1 the passage ‘ You will correctly under
stand the real nature of God

nibodhata learn the nature of the Self that 1s to be known
The 1ntention 1s that one should not be wdifferent (to the knowledge
of the Self)

kavayali knowers
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the truth of the Self
gam pathak  as the difficult path

farrti  speak of TFor what reason? for the reason the
f the Self 15

wrasya dhard  edge of a particular weapon

wt@ sharp

ratyayg  difficult to walk upon

hat 18 meant here 15 that just as he who walks on a knife
1as to lose s hife 1f there 15 least inattentton (on his patt)s

o at the time of knowing the nature ot the Self it there 18
itted the blunder of attention there happens loss of ones

T is

asabdam aspardam aripam avyavam
tathdrasan nityam agandhavac ca yat |

anadyanantam mahataly param dhruvam
nicdyya tan mptyumuhhdt pramucyate || 15 1]

Having percerved that (Self which 15 eternally sound
less, touchless, colourless, impenshable and tasteless,
odourless, and begnningless and endless, and tugher
than the great (soul) fixed, one gets released from the

mouth of death
Commentary

Now He (Death) concludes here (with this mantra) The
d eternally goes with every one of the adjectives viz,
ndless etc For the same reason of being soundless etc It
nperishable like time (kalavar) It means having no diminution

parts

mahatah  the soul With the word mahatah reference 1s
de to the individual mentioned m the previous mantra (KU

m 13) dmam mahatr niyacchet

dhruvamn  Fixed (tmmutable)
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nicavya  Having percetved e having contacted (God)
through the meditation of the form similar to perception

meivumukhdat  from the mouth of Death means from the
terrible samsdra

I m 16

Ndeiketam updkhyanam Mytyuproktam sandtanam |
uktva sruha ca medhavi brahmalohe mahypare || 16 |;

Having spoken or heard this eternal story (1idyd) of
Naciketas told by Death the inteiligent 18 glorified in the
world of Brahman

Commentar)

To conclude  Naciketamn  Ts vidyd (upakhydnam) receved
by Naciketas

Mityproktam  taught by Death that 1s Death 15 only the
teacher and not the authot {of this vidva) Therefore

sandtanam  eternal The meaning 18 being of non human
origin, 1t 15 eternal because of uninterrupted transmission (of this
instruction)

I m 17

ya idam paramam guhyam 3dravayed brahmasamsadi |
prayatah Sraddhakale va tad anantydya kalpate tad
anamtydya kaipate |} 17 |

If one who purified makes this extreme esoteric heard
1w an assembly of Brahmanas or at the time of Sraddha
(then) that 1s capable of granting infirute frints

Commentary

biahmasamsadi 1 the assembly of Brihmanas

This concludes the Third Valll of the First Adhyaya
of the Kathopanisad
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SECOND SECTION
FOURTH VALLI

I 1

afict kham vyairnat svayambhus
tasmat parafd padyaniy nania atman |

yord dhuah pratyagatmanam aiksad
avpttacaksuwr amptaham techan i 1 ||

1e Self born (independent lord) condemned the
(to) extraversion therefore they see (outward
} and not the wner self some intelitgent man
1s eyes turned mward secking immortality sees the

1 self

Commentary

a) seeing those that are indifferent to the nature of the
te of the mspwmg wstruction Rise up and be awake

i expresses (s} grief (thus)

senses

Tel means paian aficantt  which are extraverted that

which reveal outer objects but not the self
1 he gives the reason (for their extravertness)

gmbhiih  Self born  independent Lord

pnat tortured (condemned) from root #f to torture
O1 else the meamng is (the Lord) has created the sense
/hich 1eveal abjects since roots have more than one meaning

nat  therefore
a1 s the same as paracaf (objective plural)  The meaning
see or grasp the outward objects and not the inner self
* Paraii becoming cxtraverted (they) see the objects alone
neaning

the reading 1s paran palyati
(in general)

the singular refers to the



96 KATHOPANISAD v 2

Denth says that though the nature (svabhidia) of the world
15 Iike this there 18 some extraordinary person who mclines towards
the mner self like one who 1s swimming upstieam 1n a 1ver

kadcit dhirgh etc The meanmng 1s someone sees the self
that 15 wmward (pratyaficam atmanam) The Parasmaipada 1s
Vedic usage The same is the reason for the use of the Imperfect
tense mstead of the Present tense

caksus  eye refers to or stands for all the sense organs
This (avrttacaksus etc) means one sesking after hiberation with
ail hus sense organs withdrawn from their respective objects

T2

pardcah kamén anuyantt balas
te mrtyor yant vitatasya pasam |
atha dhiréd amptatvam viditva
dhiuvaim adhrinegy tha na prarthayante || 21

The immature follow the outward objects of desire
They get mio the noose of the ommnipotent Death But
the ntelligent knowing the mmmortality, the everlasting,
seek not (for anything} among the transitory (objects)
here

Conrmentar)
baldh  those of small intelligence
pardcah kaman outward objects of desire alone
anuyanii  know!

te mytyor They get bounc n the wide samsara or else
the meaning 1s that they fall into the noose of mine (Death) whose
authonty 1s unquestioned everywhere

atha the word atha’ (then) means taking up a different
aspect of the present topic

1 anupyanti Is rendered as avagacchami by RR - But In no edition do
we have the reading anugacchantt follow which I3 better than the commen
tator 8 readmg
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diupalr the intelligent

dhruvam  amytatvam editve knowing the everlasting 1m
mort ity 1n the inner self alone

iha  here m this woild of samsara
adhninege  among the transitory (objects)

nma prathayante hanker after nothing What 18 meant

15 one who has known the truth of the mner (pratyak} self has Lo

abandon everything eilse It must be noted here thai since the

I ness (ahamna) of ali the individuals has reference o the Supreme

Belf and consequently the Supreme Self 15 denoted primarily by

I (gham) He (the Supreme Self) has the {quality of) Selfness
(pratyakna)

I3

Jeng rupant rasam gondham sabdan spartamd ca mathundn |
etenana vyandatt kim aira paridigyate’ etad vai tat || 34

With regard to this by which lone one perceives
colaurs tnstes, smells sounds and touch on nccount of
contact between two what remamns there? This vernily
15 That

Commentary
malthunén  the particular pleasures brought about by wnion

vena efenqiva vifdnati  the meamng 15 by which this means
alone one knows completely (7 ¢, without remainder) The iden
18 that the sense organs which reveal colour and others are able
to do thesr functions only when permitted by Him as in (the passage)
‘Him the hight of lights, the Gods adore (By Up [V v 16)

knn ana paridisyate The wden 13 whai 15 there that 18 not
ievealed by Him

efad raitat  This 1s That The supreme abode wlich was
already mentioned as that which 15 the attanable 13 This alone,
that 18, the nature of the Supreme Self which s described m this
mantra
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II. i. 4.

svapnantam jagaritantam ca ubhau yemdnupasyati |
mahantarin vibhum dtmanam matva dhiro na Socati || 4 ||

By which (one) perceives both the worlds of dream
and waking consciousness, meditating on the Self, (Him),
great and infinite, the intelligent (one) does not grieve.

Commentary:

svapnantam: (the state of dream): the meaning is by which
the Supreme Self having the form of the senses, mind and others,
men (lokah) perceive all the dream and waking worlds. Him
has to be supplied before ¢ mahantam *—the great. This has been
already explained (under K.U. I. ii. 22.)

II. i. §.

ya idam madhvadam veda atmanam jivamantikat |
iSanam bhitabhavyasya na tato vijugupsate etad vai tat || 5 ||

Him who knows this (individual soul) the eater of
honey (results of actions) and the lord of the past and future
near (it), one should not despise.® This is that.

Commentary:

idam: this, the neuter usage is Vedic exception. (It has
to be taken as imam: this?

madhvadam: the eater of the results of actions mentioned
in the passage rtam pibantau (K.U. 1. iii. 1.2)

Jjivam atmanam: the individual soul as jiva

- -

antikat iSGnam bhitabhavyasya: and the Lord of all conscient
and inconscient at all the three times, that resides near him (the
jiva) as said in the passage *“ guham pravistau ” (1. iii. 1. b)

1. cf. Idavasyopanisad 6 d. which is repeated here. Venkatanitha has
rendered it thus: tato na vijugupsate: brahmitmakatvenanudrstesu sarvesu
svatmavibhiitinydyat kutascid api na vijugupsate kvacid api nindim na karotity
arthah.

2. Reading given in Katha, text: Aurobindo (trans) is imam.
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yo veda: who knows

na tato vijugupsate: him even though a doer of bad actions
‘one should not despise. The word jugupsa is stated to mean
despise under the Siazra (Panini III. i. 50) * which enjoins the
employment of the suffix ‘ san’ after the three roots gup, tij and
kit.> The Ablative case tatah is in accordance with the Vartika
under II. iii. 88.

etad vai tat: the meaning is as explained before.

IL i. 6.

yah piirvam tapaso jatam adbhyah piurvam ajayata |
guham pravisya tisthantam yo bhiitebhir vyapasyata
etad vai tat ) 6 ||

Who was born first from waters, that Brahman first
born out of will (tapas) residing after entering into cave
(of the heart) with the elements, Him who sees. This is
indeed That.

Commentary:
yah: who

adbhyah: from waters; as stated in Manu “ First He created
waters alone. In them he cast his seed. That became the golden
egg brilliant like the Sun. Brahma the grandfather of all the
worlds himself, was born from It.” This adbhyah is in the Ablative
case (apddana: Papini 1. iv. 24.)

pirvam: before individual creation (or particular creation,
vyasti)

yah ajdyata: who was born

tam: Him

tapasah puarvam jatam: first born out of sheer will alone
as stated in the scriptural text (ZTait. Nara. 19.) ““That divinity

greater than all the worlds, Rudra, the chaser out of the diseases
of samsdra, the unlimited omniscient (maharsi) saw Brahma, the
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first among the Gods, while being born before the creation of
anything else.”

guham pravidya tisthantam: having entered the cave of the
heart and established (himself) there

bhiitebhih: with the elements, that is, having body, sense-
organs and inner organs etc.—such a Brahman, the fourfaced

vyapadyata: He saw with the benediction * This must be
the creator of the world.”

etad vai tar: This indeed is That: (this) has already been
explained.

v. 7.

ya pranena sambhavaty Aditir devatamayi |
guham pravi3ya tisthanti ya bhiitebhir vyajayata etad vai tat || 7 |

Which Aditi (eater) remains with breath possessing
many sense-organs (devatamayi) remaining in the cave
after entering into it: (and) which (Aditi) is born with
elements. This indeed is that.

Commentary:

This mantra has been commented upon by Sri Ramanuja
under the Vedanta Sitra (I. ii. 11.) “ The two have entered the
Cave.” To quote the Bhasya: *° Aditi means jiva (the etymology
being) he who eats (arti) the fruits of actions. Pranena sambhavati:
remains with the breath; devatamayi: having enjoyments dependent
upon the sense-organs Guhdm pravisya tisthanti: residing in the
hole in the lotus of the heart; bhitebhih vyajayata: having contact
with elements earth etc., is born with the manifold form of gods
and others.”

etad vai tat: This indeed is that, that is, fat: That. This
means that this is one which has That as its self. It may be noted
that since in this very context in the passage (KU. L. i. 17.) «“ the
word devam was explained as meaning that which has the Supreme
Self as its self, since in the Gita passage elucidating this scriptural
passage (XIIL. 2.) ksetrajfia etc.: know me also as the knower
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of the body ™ the word mdm has been explained by 3ri Ramanuja
himself to mean madatmakam: that which has me as its self, and
since just as the word indicating the inseparable quality is capable
of denoting the substance, even so the word indicating a substance
having inseparable attributes also is well known as capable of
denoting (signifying) its quality, therefore the explanation of the
word ‘tat’ (that) as meaning that which has that as its self is
appropriate.

1. i 8.

aranyor nihito jataveda garbha iva subhrto garbhinibhih® |
dive diva idyo jagrvadbhir havismadbhir manusyebhir agnih
etad vai tat | 8 ||

Fire, called Jatavedas, is placed in the two aranis
adorable day by day by devoted men with oblations,
kept carefully like fetus in the womb by pregnant women.
This indeed is That.

Commentary:
aranyoh: Fire that is in the two aranis

garbha iva....: Like the fetus carefully kept (protected) by
pregnant woman, with food and drink.  This goes with the preceding
nihita, is placed.

dive dive: day by day

Jjagrvadbhih: by the wakeful that is not inattentive
havismadbhih: such as offer oblations like ghee etc.
idyah: fit to be praised by such Rtviks

agnih: Fire, one who takes (praisers) to the forefront. This
is to be construed as going with (placed in the aranis).

etad vai: This nature of Agni indeed

tat: is that which has Brahman mentioned before as its
Self.

1. cof RV. IIL 29.2 a; SV. L. 7.9; KBU. 1L 48.
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II. i. 9.

yatas codeti siryo’stam yatra ca gacchati |
tam devah sarve arpitds tad u ndtyeti kascana etad vai tat || 9 ||

From which rises the Sun and where he sets; in Him
all the gods are set. That nobody can transgress. This
indeed is That.

Commentary:
yatah. . ..: : From which Brahman the Sun rises and in
which he merges
tamdevdh. . . .: : The meaning is that all the gods are established

in that Self.

tad u natyeti kascana: tat: That Brahman, the Self of all,
nobody transgresses, since it is like (one’s own) shadow that cannot
be jumped over. This is the idea.

U; eva: emphasises the point.

etad vai tat: this has been already explained.

II. i. 10.

yad eveha tad amutra yad amutra tad anv iha |
mrtyoh sa mrtyum dpnoti ya iha naneva pasyati || 10 |

This same indeed which is here is yonder. The
same that is yonder is here. From death to death goes
he who sees here as if there is any difference.

Commentary:

If it be doubted that since it is not possible for the Supreme
Self to be the Self of all for the self is that which is experienced
as possessing ‘ I-ness * that is ‘I’ and that self is experienced as
absent from other places (in such statements as *“ I am here alone,”)
how can such a self be the self of all things at all places and at all
times? The reply is as follows:

yad eva: which truth of the Supreme Self
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iha: here in this world is experienced as ‘I’ and therefore
is the Self

tad eva: that very same

amutra: is the self of all those that exist in the other worlds.
Consequently there is no difference in self. This is the meaning.
To elucidate further: the question here can be considered in two
ways: (i) whether the experience that I am here alone which has
been stated as opposed to the Supreme Self being the self of all
things at all places and times, is that of those who know the truth
of the Supreme Self or (ii) that of those who do not (know): Not
the first (view), since there cannot be such an experience on their
part as ‘1 am here alone.” On the other hand, their experience
is of that Being as in all things as stated in the passage ““ 1 was
the Manu and the Sun.”” Nor the second view, for the experience
of the non-knowers of the truth being limited to them, the individual
souls alone, their experiences having reference to their being absent
at other places cannot contradict the Supreme Self being the self
of all things, He being not grpased by them.

mrtyoh....: itha: In this Supreme Self
naneva: as if there is difference

yah padyati: who sees

sah: He

myrtyum dpnoti: goes from sarsira to samsdra. This is the
meaning.

1L i. 11.

manasaivedam dptavyarm neha nandsti kimcana |
mytyoh sa mytyum gacchati ya iha naneva paldyati || 11 |

This is to be attained by the mind alone. There is no
difference whatever here. From death to death he goes
who sees here as if there is difference.

Commentary:

If it be asked how is this truth of the Supreme Self that is
the self of all, attainable by us, He (Death) replies:
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idam: The nature of the Self

manasaiva: graspable by the purified mind alone. This is
the meaning. The same thing already mentioned he repeats
for the sake of emphasis. ya iha etc.: the meaning is clear.

II. i 12.

angusthamatrah puruso madhya atmani tisthati |
isano bhiuitabhavyasya na tato vijugupsate etad vai tat | 12 ||

The Person of the size of the thumb, the Lord of
the past and the future, resides in the middle of the body.
He therefore does not despise. This indeed is That.

Commentary:

isano bhitabhavyasya: the Lord of all the conscient and
the inconscient existing at the three times

madhya atmani: in the middle portion of the meditator’s
body

angusthamatrah tisthati: resides having the size of the thumb.

na tato vijugupsate; tatah: Therefore, for the same reason
that He is the Lord of the past and the future, due to extreme
kindness benevolence (vatsalya) na vijugupsate: He takes all the
defects that pertain to the body as enjoyable things.

Objection (1) If it be asked whether (it is not) the individual
soul alone that is described in this mantra because he is described
as having the size of the thumb in the Sruti texts such as ““lord
of the Breath, wanders about (bound) by his actions;” * having
the size of the thumb and with brilliant form similar to the Sun”
(Svet, Up. V. 7, 8) and Smrti texts (such as) ‘ Death pulled out
forcibly the man of the size of the thumb > (MAB. Vana 284. 16);
it cannot be said that the Lordship over all the past and the future
cannot go with him (the individual soul), since in accordance
with the characteristic first mentioned the said overlordship
mentioned at the end can be explained (to be) relatively (so); we
reply Not (so) Because in the Adhikarana beginning with the Sitra
(Vedanta) “ Sabddd eva pramitah—On account of the word (Jidna)
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itself, the measured > (I. 3. 24), raising the same objection (piirra-
paksa) it has been established that since the measure °thumb’
due to delimitation by the heart can happen to the Supreme Self
also, and since such a measure, is mentioned also in connection
with the Supreme Self in the Taittiriya passage ““ The person is
of the size of the thumb and resting on the thumb (heart) (of that
size) ” (Tait. Nardyaniya 53) and in the Svetdivataropanisad “ The
person of the size of the thumb, the inner self, is always residing
in the hearts of the people ™ (III. 13), and since the unlimited
lordship over the past and the future is the unique characteristic
of Brahman alone, this mantra refers only to the Supreme Self.

Objection (2) But what some here say is *“ The measure of
the thumb is the characteristic of the individual soul alone; however,
the first half of this mantra simply restates the (nature of the)
individual soul, and the third quarter informs that he is himself
the Supreme Self.” This is not correct, since in that case the next
Satra (I. iii. 25) ** In relation (to the human heart since he resides)
in the heart, this is so since human beings are qualified (for the
meditation) ” the purpose of which is to show that the measure
of the thumb can apply to the Supreme, will become incongruous.

Objection (3) If it be asked ““ One may doubt that in this
mantra there is no mention of jiva being the Brahman, since there
is no reason to postulate the measure of the thumb to the individual
soul who is known as having the measure of “ the point of the
awl (aragra), to clear which doubt this Stitra has come into existence
to prove its thumb-size,” we reply that this explanation is a strained
one.

Objection (4) 1f it be asked ““ Since on account of the lexico-
graphical passage ” ** Isvaras Sarva Isanah....”" the word Isdna is
established as signifying a particular god, and since the author
of the Srutaprakasikd, who has commented upon the Sri Bhasya
passage under the same sitra Sabdad eva pramitah > “ On account
of the word isano bhiztabhavyasya: verily the Lordship over all
the past and the future cannot belong to the individual who is
subject to karma’ as follows *“Since by the word $abda, the word (in
the Sitra 1. iii. 24) 183na itself is referred to, the conclusion arrived
at here is not due to any characteristic (/inga), but due to the word
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applying to the Lord Himself. This is the significance of the
particle * eva’ (itself),” accepts the word [3ana as Sruti (one of the
six pramdnas of Jaimini such as §ruti, linga etc.,) the same sitra
(i.e., word I3ana) excludes Narayana and the individual soul,
and so this mantra has reference to Rudra alone. (We reply)
Not so. When a word that has both Yoga and Radhi (etymologico-
nominal) significance, has a word which qualifies that which is
indicated by the Yoga-significance of the former (yoga-rizdhi-word),
the nominal significance is not entertained, as seen in the examples
such as the passage

padmani yasyagrasaroruhani
prabhodhayaty ardhvamukhair mayitkhaih |

[The Lotuses growing in the lakes on the top of which (Himalayas)
(the Sun) makes blossom forth with his rays that shoot upwards]
(Kumdrasambhava). Here in this passage it is seen that on account
of the use of the word  agra’ (top) which qualifies the saras (lake)
indicated by the first member of the compound saroruha, the
nominal significance of the word saroruha is rejected. Otherwise
the word padmani need not be used. Therefore the word Isana
is not a Sruti (of Jaimini). Only on account of lack of natural-
ness (in the interpretation) the author of the Srutaprakasikd himself
has resorted to an alternative way of explanation beginning with
“ Or else,” in accordance with the natural trend of the Sri Bhasya.
This discussion is enough. To proceed.

etad vai tat: This indeed is That; this has been already
explained.

II. i. 13.

angusthamatrah puruso jyotirivadhimakah |
isano bhitabhavyasya sa evadya sa u $vah | etad vai tat || 13 ||

The person of the size of the thumb like the light
without smoke, the lord of the past and the future, He
(is) alone today and He himself tomorrow. This indeed
is that.
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Commentary:

Jyotih. .. .. . Light. The meaning is He is shining like fire
with dry fuel.

sa eva: He himself. the group of things of today and the
group of things of tomorrow, the group of things that exist in
the three times, all these have Him as Self. This is the meaning.

etad vai tat: This indeed is That, (the meaning) as before.

IL 1. 14.

yathodakam durge vrstam parvatesu vidhdvati |
evam dharman prthak padyams tan evanuvidhavati || 14 |

As the water rained on the top of the mountain
flows on all sides of the hills, even so one who sees dharmas
differently runs after them alone.

Commentary:

Just as the rain water showered on the top of the mountain
flows on the adjacent hillocks falling down in cascades, being
scattered, so also, one who perceives the states of being (dharman)
of the inner ruler of gods and of men, which belong to the Supreme
Self, as those that pertain to different substrata, falls into the
abyss of samisara after the manner of the fall of mountain-streams.
This is the meaning.

IT. i. 15.

yathodakam 3uddhe 3uddham dsiktam tadrg eva bhavati |
evam muner vijanata atma bhavati Gautama || 15 ||

Just as pure water poured into pure water remains
the same, even so becomes the soul of the intelligent
meditators, O Gautama!
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Commentary:

He (Death) speaks of the result of knowing all as having
One Self.

yathodakam. ...: Just as pure water mixed with pure water
remains like that alone, that is in no way different, even so

vijanatah muneh: Of the intelligent one that practises medi-
tation

atmd: the soul becoming pure on account of the knowledge
of the Supreme Self

bhavati: becomes similar to the Pure Supreme Self. This
is the meaning.

Gautama! O Gautama! He (Death) addresses him (Naciketas)
as O Gautama, out of gladness, indicating the greatness of the
Attainable,

This concludes the First Valli of the Second Adhyaya
of the Kathopanisad.
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FIFTH VALLI
II, ii. 1.

puram ekddasadvaram ajasyavakracetasah |
anusthaya na 3ocati vimuktas ca vimucyate || etad vai tat || 1|

There is the City with eleven gates of the undevious-
minded, unborn: One discriminating this does not
grieve. (He) being free gets freed. This indeed is That.

Commentary:

puram: There is the city called the body with eleven gates
for going out, which are of the form of eleven organs.

ajasya: of the soul that suffers no change of the kinds of
birth etc.

avakracetasah: having his mind uncrooked, that is, straight-
minded, that is, capable of discrimination.

Just as the city is distinct from its owner, so also the body
becomes distinctly known from its self. The idea is that for the
undiscriminating person the body itself is the soul. (That is he
suffers from dehatmabhrama)

anusthaya: knowing distinctly

na 3ocati: does not grieve. The meaning is he is free from
grief, desire etc., which are related to the body

vimuktas ca vimucyate: Being free one gets freed. Getting
free from sorrows, desires, hatreds etc., which are of the body
and others (ddhydtmikdadi), while living according to the maxim
enunciated in the Vedanta Sitra.  Then exhausting the others
(merit and demerit) through experience one attains union ” (IV. i.)
at the end or lapse of prarabdha karma' attaining the river Viraja,
through the path of the Arcis etc., one becomes freed from all
contact with matter (prakrti). This is the meaning.

1. karma that has begun to bear fruit is prarabda karma.
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etat vai tat: This indeed is That. The nature of the freed
described in the mantra is one that has the Supreme Self as its
Self. This is the meaning.

Once again He (Death) emphasizes the Selfness of Brahman
of all.

II. ii. 2.

Yhamsah Sucisad vasur antariksasad dhetd
vedisad atithir duronasat |

nrsad varasad rtasad vyomasad
abja goja rtaja adrija rtam brhat || 2 ||

The Sun, the brilliant, the wind in the atmosphere,
the fire on the altar, the guest in the house, the dweller
in man, and dweller in those above them, resident in
the world of truth, dweller in the celestial sky, there
water-born, earth-born, sacrifice-born, mountain-born,
—these are the great Truth.

Commentary:
hamsah: The Sun

Sucisat: Suchau: in the Summer, sidati: There is, In
other words, the brilliant.

Vasuh: The wind: vasayati: makes one live

antariksasat:  antarikse sidati: That which is in the
atmosphere

hota vedisat: The Hotr-priest or the Fire who is in the altar.

1. This is a most used Mantra belonging as it does to all Vedas and
$akhas: Cross references to this Mantra are given according to the VEDIC
CONCORDANCE: Bloomfield. RV. IV. 10.5; Vaj. Sam. X. 24; XII. 14;
Tait. Sam: 1. 8. 15.2: IV. 2. 1. 5; Mait. S. IL. 6. 12; IL. 71. 14; I11. 2. 1; IIL.
16. 1;IV. 4. 6; IV. 57.3; Kath. S. 15. 8; 16.8. Ait. B. 4. 12.5; Sat. B. 5. 4. 3. 22;
6. 7. 3. 11; Tait. Ar. 10. 10. 2: 10. 50. 1; Mah. Nar. Up. 9. 3. 17. 8. etc.

This Mantra is known by the following names Durohand rk, Harisavati,
and Angirasapavitra:
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atithir duronasat: the guest that has come to the house,
nrsat: One that resides in men as their self

varasat: One that resides similarly in those above men,
that is the Gods,

rtasat: One that resides in the World of Truth (Saryaloka
of Brahman).

vyomasat: Vyoma means the celestial sky. The individual
soul that is there also

abjah: water-born
gojah: earth-born

rtajah: sacrifice-born, i.e., the Svarga and other worlds
brought into being by actions. Or else, born of the air which
is mentioned here as rta on account of its long-lastingness.

adrijah: mountain-born

All these are rtam Brhat, that is, are of the nature of the
Brahman which is unlimited Truth. This is the meaning.

IL. ii. 3.

ardhvam pranam unnayaty apanam pratyagasyati |
madhye vamanam asinam vidve devd updsate || 3 ||

(Brahman) uplifts the prana and presses down the
apana. The Vidvedevas meditate upon (that) Dwarf
sitting in the middle.

Commentary:

The Supreme Self resting in the heart of all lifts the prana-
breath upwards and throws the apdrna-breath downwards.

madhye asinam: sitting in the middle of the heart-lotus

vamanam: The adorable and worshippable. Or else the
meaning is one who has the small size on account of limitation
by the heart-lotus.
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tam: Him

Visve devah: All those of the harmonious nature (satfva-
guna)

upasate: Meditate upon. This is the meaning.

IL. ii. 4.

asya visramsamanasya 3arirasthasya dehinah |
dehid vimucyamdnasya kim atra parisisyate, etad vai tat || 4 ||

For this embodied (meditator) whether he is in a
good body or enfeebled body or is departing from it,
what remains here? This indeed is That.

Commentary:

(Death) says that for the meditator who thus meditates upon
the Supreme Self there is only that much delay as the fall of the
body as stated in the Scriptural text *“ For him there is only so
much delay as the departure from the body ” (Ch. U.) VI. 14.2),
and that there is nothing more to be done.

asya dehinah: For the meditator

Sarirasthasya: whether he is established in the body that
is strong, that is, strong-bodied, whether he is in this state

visramsamanasya: or else when he is enfeebled (in body)
or dehdad vimucyamdnasya: or whether he is departing from the
body

kim atra paridisvate: What is there that remains? The
idea is he has done his duty (krtakrtya), there is nothing more
to be done (by him).

etad vai tat: This indeed is That; (this has been) explained
previously. (that is, the individual soul described here has the
Supreme Self as its self).
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IL. ii. 5.

na pranena napanena martyo jivati kascana |
itarena tu jivanti yasminn et@v updsritau | 5 ||

No man whosoever lives by prapa or by apdna:
but all live by something other on which these two depend.

Commentary:

(Death) here speaks of His greatness in being the cause of
the breathing of all creatures;

na pranena.. ..

Who is that another by whom they live? The reply is

yasmin etau updsdritau: On whom these two depend, that
on which the very functionings (jivanam) of prana and apana depend
on that very same depend the lives of all else. This is the idea.
The rest of the mantra is clear.

IL. ii. 6.

(Death) says [ shall again teach you the Brahman, the most
secret and eternal.

hanta ta idam pravaksyami guhyam brahma sandtanam |
yathd ca maranam prapya atmda bhavati Gautama || 6 ||

O Gautama! surely I shall teach you now the secret
eternal Brahman and what the soul becomes after
departure.

Commentary:

hanta: exclamation indicating wonder.

O Gautama arma etc.: The soul after departure, that is
after liberation

yathd bhavati: of what nature it becomes

tatha: of that nature
8
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punar api: Once again, to you seeking liberation uninfluenced
by desires and others (and therefore) fit for the instruction, I shall
teach, this is the meaning.

IL ii. 7.

(Death) explains now as to what is meant by ‘ hanta te’ in
the previous mantra which has reference to a particular fit person:

yonim anye prapadyante Sariratvdya dehinah |
Sthanum anye ’nusamyanti yathdkarma yathasrutam || 7 ||

Some souls enter wombs for getting bodies, (and)
others take up the form of the unmoving, in accordance
with karma and in accordance with knowledge.

Commentary:

anye: those unlike you who are indifferent towards learning,
the truth about the Supreme Self.

3ariratvdya: in order to take up bodies

yonim: womb of brahmanas etc.

prapadyante: enter

anye: others

sthanum.: the state of being unmoving (trees etc.)

anusamyanti: attain:

yathakarma yathasrutam: in accordance with the actions
and sacrifices and meditations performed by each, since there
are the passages ‘ Those of good conduct” (Ch. Up. V. 10.7)
“ Him follow knowledge and action > (Brh. Up. IV. iv. 2). This
is the idea.

IL. ii. 8.

He (Death) now takes up the question on hand after calling
the attention of the disciple (Naciketas) by creating interest (in it):
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ya esa suptesu jagarti

kdamam kdamam puruso nirmimanah |
tad eva Sukram tad brahma

tad evamrtam ucyate |
tasmin lokah 3ritah sarve

tadu ndtyeti kaScana || etad vai tat | 8 ||

That person who is awake whilst others are asleep
creating through his willing and willing, that very same
(being) effulgent is that Brahman. That same alone is
spoken of as immortal. Therein rest all the worlds.
That indeed none oversteps. This indeed is That.

Commentary:

suptesu: Whilst the individual souls are asleep

kamam kamam: This is a form with the suffix namul. It
means willing and willing (again and again or successively, but
this word does not mean desired objects such as sons etc.) mentioned
in the sarvan kaman (K.U. I1.23. etc.) This meaning is clearly
(seen) in the Sri Bhdsya and the Srutaprakasika under the adhikarana
* Sandhye (111. iii. 1)

tad eva: That very same which is the person creating according
to His personal desire willing and willing.

Sukram: effulgent, revealing (objects)

tad eva: That itself, that is, not dependent upon anything
else

tad eva amrtam: that itself is the Immortal

He is spoken of as Immortal. The rest (of the mantra) is
clear. It may be noted that though those that are eternally free
(nityamuktah) are also immortal, yet because they are not inde-
pendently so (that is, their immortality is dependent upon the
Divine Grace as it is), the emphasis tad eva amyrtam that alone is
immortal is not incorrect. This enables the rejection of the view
that the freed souls and the Divine Lord are identical, because
of the exclusion of any other immortal, since the word amrtam
here means only the Unconditioned Immortal Person.
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Mmua 9

{Death) once agam teaches that the One Self 15 the ‘T* of
all beings with a view to emphasise that fact since it 18 difficult
to comprehend

Agnit yathatke bl anam pravigfo

rupam rupam pratirupe babhing |
ekas tatha saryabhurantar @ima

rupant rupam pratiupo bals ca || 9 i

Just as the one fire having entered the world has
become such whose form 1s present 1n every form even
so the one mmer self of all bemgs has 1ts presence 1 every
form and outside

Commeniary

Agnilr Just as the one element fire on account of its presence
in everything due to triplication, having entered the world with
s cosmos

ritpam rupam  n every form, that 15, m all material things
Duplication means wpsae (pervasion 1n all that belong to that
class or genu )

piatihupal one with its foim engraved 1n each It may
be noted that since on account of the element fire being mixed
with all the material forms 1t 18 one with 1its form present every
where, he 1s pratiupa (n every form)

Stmilarly being One slone the Supreme Self is such that
His form as anfervdamin 1s present n every form

balid ca  He pervades them outside too  ‘This 1s the meaning

I ou 10

Death grves another mstance
Vavw yathatko blunanam parvisto
rupam rupam pratirupo babhina |
ehastatha sarvabhutantar atmd
rilpam rapam prativiipe bahid ca |, 107
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Just as the one air having entered the world i
become such whose form 1s present in every foin even
so, the one mner self of all beings hns its presence 1n
every form and outside

Commentat y

The meamng 13 same 1s that of the previous mantra

i ou 11

He (Death) then teaches by means of an example that though
there 15 no difference between the Supreme Self and the individuat
soul as soul stll the defects (ot the individual souls) do not touch
Him

Surye yathd saivalokasya caksur

na hipyate cakgusair bahvadoymf |
ekas tatha sarvabhutantaratnia

na lipvate lokaduhkhena bahyal ) 11 ||

Just as the sun 1s the eye of all the world but 15 not
smealed by the eve defects which aie outside, even so
the one Inner Selt of all beings 15 not smeaied by the
gricfs of the world He bewng outswde them

Communtal y

Sittyo yatha Just as the Sun though within the eye as
its divinity, according to the Scriptural passages ‘This (Sun)
with tus rays 15 established in this (eye) The Sun becomiug
the eye entered the eye ball s not touched by the impurities
that have come out (of 1t) even so the Supreme Self though tesiding
m all souls, 18 not touched by the defects that are mn them sin
He 1s beyond everything other than Mimself nn account of H
unconditioned umque WNature of bemg free from all sin
ete
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II u 12

eko vasi sarvabhutantar atma
ekam byam' bahudha yah harotl |
tam dtmastham ye nupasyanti dhwds
tesam sukham ddsvalam netaresam || 12 )

That One controller the Inner Self of ali bemngs,
who makes one seed mamfold Him residing in the soul,
those intelligent ongs who see, to them there 1s cternal
bliss (feficity) to none others

Commentary
ekafi  One who has neither an equal nor superiol

vadr vasahh will  He who has 1t 15 Fadin or else it means
one who has the umverse at His command as stated 1n the passage
The world remams at His will  O1 else 1t means that He 13
at the command of His devotees as stated in the (Ramayana
Balakanda) passage © We the two seivants, O best of Seers are
here

ckam byam The (one) seed of the form of the ultimate
Unmanifest (tamas) which 1s undistinguished being one with Him
as stated 1n the passage * The Darkness becomes one with the
Divine (Pr Up IV [)

bahudhd yah kamot! He who makes 1t into the forms of
the mamfold matter such as Mahat and other (categories)

tan Him

dtmastham  the wner ruler as stated in the passage Who
residing i the Self {(Sud Up )

ye pasyanti  Who see

To them there 1s hiberation  This 15 the meaning

—— P

Some editions the text have rupam inztead of bifam
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T n 13

nitye Inityanam cetanal cetandnam
cho bahimdm yo vidadhati kaman |
tam dtmastham ye nupasyantt diuras
tesam amtih aivatr netaregdm || 13

Eternai of the eternals conscient of the conscients,
one of the many who accomplishes the desires, Him
dwelling 1n the soul which mnteliigent ones see, to them
there 1s evetlasting peace to none others

Conumentary

{The Supreme Self) being eternal conscient and one alone,
grants with facihty the desired objects to the many, eternal
consclents

The rest 18 ¢lear

i n 14
Spoken to thus (by Death), the disciple (Naciketas) asks

tad etad i manyante mrdesyam paramam sukham |
katham ny tad vyamydm kun u bhdt wibhat va i 14 ||

(The knowers) think the supreme bliss as fit to be
pomted out as ‘this 13 that’ How can I know that?
Does it shine? Does 1t shine luminously too?

Commentary

paramarm  sukham far That transcendent Brahman, the
Supreme Self of the nature of Supreme Bliss

etad ui perceptible Ike myrobalan truit on the palm of
the hand

manyante  those with accomplished Yoga, ke you, think
That 15 persons like you, are able to perceive

1 Here also most texts of other schools have it as Nitya nifpanam the
Eternal in the many transcient (cf Anandasrama ed)
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hathan  How can I who am meapable of perceiving know
the Biahman void of colour cte

Does 1t shine having rays ot light? even then does it shine
indistinetly due to mixture of some other light (such as that of
the Sun o1 of other luminaiies)?

Il n I5

na taira Suno bhdtl na Candiatarakam
nema Vidyute bhanit huto yam agnsft |
tam eva bhantam anubhatr sarvam
tasya bhdsd sanvam dam vibhat ) 15 ||

There the Sun shines not not the moon and stars
not do these lightnings shine How {(then) can the fire?
Hum shiming only, all else shine after, with His light all
these shine

Commcntar)

(Yama) 1uphes that for the sake of having an object for the
yogins there 1s a form of the Supreme Lord beneficent on His
divine auspicious as known from the scriptural authorities such
as  Hawving the colour of the Sun He 1s beyond darkness To
Him whose form 1s ever the same  nd the Supreme Self with
that body shines distinctly with His lununosity transcending all

This mantia has been explaned under the Fedanta Sutra
(I mt 41) DBecause of seeing hght with the following com
mentary There 15 seen the iight of Him that 15 measured with
the size of thumb the hght which echipses all other lights and 1s
the cause of all other hights and helps (them to shme) And
this Commentary (8hasi ¢) has been elucidated by Vyasirya (authou
of the Srutaprakasika) (thus)  The first half of the mantra 1s
stated thus  That ludes (echpses) the other hghts  The meaning
of the first quatter of the second half (of the mantra) 1s stated
{that) 1t 1s that which 1s the cause of the other lights  anubhanam
shining after by thus 1s indicated the cause effect reltaion (between
Him and other lights) The 1dea 1s that the unfailing antecedent
consequent relation 1s indeed the cause effect relation  The meaning
of the fourth quarter (of the mantra} 1s stated to be helps others
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to shine  This (meanmg) 1s supported by the passage Hung
whose hight the Sun shines (Il D! In the same work (Sruta
prakdsiha) there 1s seen another wterpretition which 1s as follows
The fust half means that if and when His effulgent Light 15 perceived
all other luminartes get eclipsed the thud quarter means that
He 1s the efficient cause that 1 when the luminaries come into
existence He heips the materal causal substances of those luminaries
The fourth quaiter means that He helps the luminaies even after
they have come wto eawstence by giving them through His conlact
(ndwellingness) the power to perform their functions 1s the iays
of the moon (candira) lLelp the rays of the eye

Otheis say that the thud quater means that the dlusory
woild his no separate appeaiince (bhanant) from that of the
Brahman which 1s {its) substrate  But this 15 not correct, because
though the qctive suffix (3¢t meaning agent in the woid (bhaniam)
can somehow be expluned inspite of there being no difference
{(hetween actton and agent) as m the statement The knowledge
of the disciple shines, yet the word anubiidtr  (shines after) 1s
wrong for when Yajiadatta stands having no action of going
apart from the action of Devadatty we have not seen any one
making the statement that Yadadaita follows Devadatta who
goes

If it be said that we have seen the statement that the won
buins after the fire (theie) No The statement s not accepted
as 1 coirect one 1if 1t 15 wtended fo convey that wdea by one who
already knows that the 1ron has no separate agency of the action
* buining

TF 1t be sawd that the meamng accepted by you that if
and when His Light 18 perceived the luminaies pet echpsed 1s
not appropriate, since the [tbeinted ones who have got the perception
of His Light yet perceive other lunimanes, and theiefoie in thew
cases there 1s no eclipsing which means the non perception due

1 The word others here iefers 1o the Mayivadins

2 The Telugw and Tanul Grantha priniud texts are veiy corrupt here
The Poont ed gives the following text which s folloved heie

Na hi Devadattagamane knydvyatnktagamanahny8stnye usthati Ya)in
datte gacchantam
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to commingling of identical natures, (we reply) this quesiion has
reference only to bond souls (baddhas)

If it be said that 1t cannot be the case, since theie 1s ho perception
(saksétkara) of Him by bond souls, (we reply) No  Aijuna and
otheis had the viston of Him and they weie bond souls  Or else
(it means) when the Brahman is considered other luminaries such
as the Sun do not shine just as 1 companson with Kilidasa
lesser ones are bad poets or no poets at all The meaning of the
first half {of the mantra) (thus) 18 That Brahman thereiore has
the Form of the Supreme Light  The statement That hides
the other lights also means the same

This same 1dea 15 re enforced by the second half (of the mantr?)
which shows that the coming into existence and the capacity to
pecform therr functions by the other luminaries require the help
of the Supreme Self Thus it can be seen that there 15 no inconsis-
tency here

Or else the fiist half has the sume meaning as 15 apparent
{that 15 they do not shine literally speaking)

IF 1t be asked when the very effulgent Sun and others aru
experienced through perception, how can 1t be stated contrary
to perception that they do not stune? The reply 1s given m the
second half (of the mantra) Tant eva bhantam  This seen effulgent
Form of the Sun 18 not lus own but 1t 15 the Light given to Him
by the Supreme Self, and belongs to that Supreme Self alone
This 18 stated 1in the Grra (XV 12) by Bhagavan Himselt That
Iight which 1s i the Sun and reveals the whole world and that light
that 15 1n the Moon and fire, that light do thou know as Mine
This has been explained by 8ri Rimédnuwja in His Gua Bhasya

Which light there 1s of the Sun and others revealing the whole
world that Light 13 Mine, and given to them by Me pleased with
the worship done (individually) by one and all of them (to me)

The 1dea therefore 15 that it 15 quite correct to say 1 respect
of them (the lumimartes) that they do not shine, thewr effulgent
forms bemg like glow worms in the darkness
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SIXTH VALLI
I m 1

firdhvamitlo  vaksghha eso'hatthali sanatanal
taa eva Sukram tad brahma tad evamriam ucyate |
tasmin lokah dritdh saive tadu natyeti hascana

efad var far {1

This eternal pippal tree has its roots above and
branches downwail The same 15 effulgent, that 1s
Brahman That same 15 said to be timmortal On Him
all the worlds depend That indeed none oversteps
This indeed 1s that

Commentary

The (first) part of the mantra has been commented upon
by Sr Ramdnua when explaining the Gra passage (XV 1)
The Bhasya passage 1s as follows ‘ The pippal tree called Samsara
which the scriptures describe as having 1ts roots above and branches
below and eternal  The scriptural passages are ‘ This eternal
pippal tree has its roots above and branches below (X U I w1 [)
and He who knows exactly the tree with 1ts roots above and
branches below (Tarr Ar T [T 5) The state of beng with 1ts roots
above 18 on account of beginming with the fourfaced Brahman
who is above the seven worlds being the first Cause, and 1ts having
btanches below 1s on account of ending with earth dwelling men,
cattle beasts worms, insects birds and trees Now he shows
that Brahman 1s different from that Tlus mantra has already
been explamed (K U If u 8)

Il wm 2

vad Idam kifica jagot sarvam
prana ejat nihsptam |
mahad bhayam vajram ugdyatam
ya etad vidur apnitas te bhavanii ) 2 )]

All this world whatsoever existing in the breath
and emanating from 1t trembles with extreme fear as if
from the uphfted thunder bolt Those know this becoms
immortal
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Contmentary

Yad idam udvatam  This part of the mantia 1as been
commented upon by Sri Raménuja under the Vedimta Sana
Kampanat (I m 40} Introducing tlus mantra he has sud
There is mention 1 the Sruf1 of trembling due to gieat fear of
Him of the entire world that 1s of all cieatures residing i the
person of the size of the thumb who 1s heie mentioned as Breath
(Prana) having emanated from Him The meaning 15 that the
entire world tiembles with great fear as if there 15 the uphfted
Wajra with the feeling as to what would happen 1if His comimand
1s chisobeyed  Alahad bhayam, 1qram, wdyatam these Nominntives
have the sense of Ablatives since the meanng 15 the saime as bhay dd
asyvagms taparr (K U 11 m 3)

This Bhasya is elucidated 1 the Srutaprakadika thus The
word existing 1s supplied on account of the Locative case  préne,
in order to reply to the questton Wheie from 1t (fagear) has
emanated!  The author of the Bidsya (Sn Ramanuja) mentions
that He Himself because of the context, He Humself 15 the souice 1
Eanan 1 explained as kampana, 1 ¢ trembling for the root 13
eji kampane to tremble Tiembling here means the perfoimance
ol ones own actions for fear of evil effects On account of fear
caused by the Supieme Person as if by the uplifted Vyra-weapon,
the whole world trembles This 18 the meamng Here 1n this
mantra, 1t may be noted that the four words Malhad, Bhayam,
Vapam Udvatam in the Nominative case have the sense of Ablatives
The first two woids 1n the Nominative case having Ablative sense
indicate fear the latter two words indicate the Biahman, called
Breath, the cause of fear

But some explam this mantra also as follows —Bhayam
means ctymologically that of winch one 1s afraid  That 15 that
which causes fear Like the upltted hughly fearful Vayra the
Supieme Self herein called Breath makes everything tremble
The verb eafi has here the causal sense

Yas 1ad The meaning 1s cleat, It may be noted according
to the maxim enunciated m the adlukarana with the Sirrag  For

I The lacuna in the quotations 15 Rafdgaramanwa s
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the same twason Breath—ata eva prana (I 1 24) the word prana
refets to Supreme Biahman alone On this point theie 15 no
controversy (between the several schools)

w3

bhavad asyagnis tapatr bhayat tapati Suryap |
bhavad Indray ca Vayuy ca Mytym dhavati paiicamaly Y 3

For fear of Him fire burns for fear of Hym the Sun
heats for fear of Him Indra, Vavu and Death the fifth
run

Commentar

dhavati  the root dheny 10 go when referning to Indra and
other (gods) mmdicates their respective functions  ‘The rest of the
mantrn 1 Clear

i om 4

wa ced alakad boddinm prak darirasya visiasal |
tatah smgegu lokesu darratvaya halpate | 4

If one before the body gets loosened here 15 not
able to know (Hum} then he becomes liable to take body
in the ciented worlds

Commentary

Yaruasya visrasah prah  before the falling apart of the body
vistasali visramsanat ha foke n this world

boddhm  to know Biahman

adalat cet asahnuvams cel  f unable the change of con
Jugation 18 4 case of Vedic exception

tatahr for that reason
sargest lokesu 10 the crented worlds

Smnarvaya kalpate  become subject to dissolution of the
form of barth, old age, and death etc thig 15 the meaning
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The 1dea there 15 that one should attempt to know the Self
before the fall of ones body ({e ones death)

I mS?5

That the Self 1s difficult to know (Death) says

yatha darde tathaimam
yatha svapne tathd pitrloke |

yathapsu pariva dadrde tatha gandharvaloke
chayatapay or 1va birahmaloke | 5 |

As on the newmoon day so i the body {(Gtmani)
as in the dream so 1n the world of the fathers as in the
waters as if appearing on all sides so in the world of the
Gandharvas as between the shade and sunshine so in the
world of Brahman

Commentary

yathd darde  the meamng 15 just as on the new moon day
there being no moon shine the appearance (pratibhédsa) (of things)
18 not clear, so 1n this world with regard to the Self Or else
the meaming 18 yathddaide just as the thing seen I the rorror
18 not seen as (1t 15} when seen directly, free from any modifications
such as facing n the opposite direction, so 15 the cognition of
the Self heie (in this world)

Now he (Death) says that the same 18 the case in the other
world yathd svapne just as the experiences 1n dream are unbke
the expeitences 1n the waking state, incapable of being reviewed
50 as to be free from all doubt n respect of them even so, 15 1t
(the experience of the Self) in the world of the fathers This is
the meaning

ryathapsu Just as the thing under water 1s not clearly
perceptible as the things (outside water) even so ¢

paridadrdaiva  looks as 1f perceived The meanmg 1s that it
1s not seen all round That 1s even mn the world of Gandharvas
the appearance 13 superficial
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chiyalapa Just as tn the admuxture of shade and sun
shine the appearance i1s not such as would be in the unmixed
sunshine go also 1n the world of Brahman (the fourfaced), the
appearance 15 not perfect The 1dea 1s that therefoie the truth
of That (Supreme) Self 15 cifficult to know Or else the ydea
15 that though 1n the world of Brahman there 1s perfect diserimi
nation between the self and the non self, just as between shade
and sunshine still the Truth of the Supreme Self 15 not attainable
for those that live here

nHmé

indh iydnam prthagbhavam udayastamayau ca yat |
pithagitpadyamandnam matia dho na decat || 6 )

The intelligent man knowing that distinctness, origimation
dissolution are of the sense organs which are separate
and come mto euastence does not grieve

Commentary

indrivandm  of the sense organs which are separate and
come 1nto existence The sense organs stand for the body and
others also

udayastamayay ca yal  yaf 15 an indeclinable meaning yan
which ongmation and destruction are theie, and which distinctness
of the form of mutaal difference, aif these the intelhigent persen
koowing these as belonping to the sense organs does not grieve
This means that one who knowing that mutual difference origination
and dissolution do not happen to the soul which is of the form of
consciousness {(does nob grieve)

Now Death describes with the following two mantras the
very surrender of the soul aiready mentioned, since even with
regard to knowng the truth of the individual soul as distinet from
its body the only means 15 the swrrender to the Divine Lord ?

1 cf Prof Mairas domal of prapart! Vedanta Kesarl 1943
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T m 7 and 8

mdrnebinall param mane manasal satfvam utlamam |

satvadadin mahan atma mahato  vyahtam uttamant || 7 ||
enyeahtet 1 paral purnge Vyapaho hnga eva ea |

yenn gRanva mucyate jantur anytanail ca gacchati || 8 ||

Supeitor to the sense organs is the mind superior
to the nund 1s the mtelligence superior to the intelligence
even 1s the giest soul supenor to that great 13 the
unmanifest

Superior to the unmamfest 1s the peison the pervader
and verily uninferrable which knowing the cieature
gets hberated and attains immortality

Conunentany

mdrpeblyalt stands here for objects also since this has
to be 1n accordance with a previous mantra (X U T w 10)  Veuly
the objects are greater than the sense organs and gieater than the
objects 18 the mind The word seffia  (n the text) means
intellect since 1t was stated before that greater than the mnd
18 intellect  (abid)

almgalh  Unknowable Superiority 1s intended n respect of
making Him to condescend (to hsten to our prayers) To make
Him condescend means to surrender (to Him) alone

The rest 15 clear

I m 9

na samdrde tisthati ripam asva

na cakguga padyatr kadeanamnam |
hrdd manisa manasabhikipio

ya etad vidur amyptds te bhavanti | 9 ||

His form 13 not for peirception, no one else sees hum
with his eyes He 1s attained by mind through devotion
steadfastness Those who know Him they become
immortal
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Commentary:

asya riipam: His form. or else it means His body. The
meaning is that being omnipervading He does not stand as an
object of perception. Or else thers is (for Him) no perceptible
colour such as blue ete, For this very reason (it is next said)

na caksusd padyati: with the eye no one s€es Him, The
meaning is clear.

hyeld manisd. ... ‘This part (of the mantra) has been explained
By Vydsarya under the Sarvatra prasiddhi adhikarana (of the Sri
Bhdsya) (1. ii. 1.) as follows: By the word hrdd is signified devotion;
by Manfsa:. steadfastness. Tn the Mahabharata (7 ) taking
the first half as it is here, the following is read as the second half:

bhaktyd ca dhrtyd ca samahitatmd
Jii@nasvarfipam paripasyafiha.

* Through devotion and steadfastness one with one’s mind
concentrated, here perceives that of the form of knowledge.”

abhr’k!plahf graspable, attainable. The following is in the
Vedirthasangraha © The meaning (of the above quoted Bhdsye
passage) is that, one with one’s mind concentrated through stead-
fastiess sces the Supreme Person with devotion,” ¢ Sees’ means
attaing, since it has to be in accord with the Gifa passage “ Through
one pointed devotion is capable. ...” (XL 54),

ya enaiit viduh: the meaning is clear.

11. iii, 10.

yodd paficivatisthante jAanani manasd saha |
hucdhiy ca na vicesiati tam b paramdan gatin || 10

When the five sense organs with mind are static
and the inteliect does not move, that (state) they say is
the Supreme movement.

Commentary:

jAdndni; -organs, according to derivation from jnd to know,
with the suffix [yuf (ana); meaning instrument. This has been
9
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so explained by Vydstiya (Srutaprakadika) i the Sapta gany
adhikarana (11 v )} The mund itself with the function of
determunation 1s indicated by the word buddiu  So 1s 1t 1n the
Sri Bhasya The mind 1itself 15 mentioned by the words buddh
ahanka@ra and citta due to its different functions such as determu
nation, egoity and reflection Tt 1s clear there itself that the
* paramagatim  mentioned here means movement towards
hberation abandoning movements within the body

I m 11

1dm yogam i manyante sthwram mdriyadharanam |
am amatlas todd@ bhuvatr vogo hl prabhava pyayau || 11 |

The state of steady concentration of the sense organs
they deem as Yoga Then one should be vigilant since
Yoga 1s the means to hife ends (namely) attainment, and
removal (of evil)

Cormmentar y
tami  That (state) mentioned 1n the previous mantra

indriyadharandgm  the supreme movement of the nature of
concentration of outer and mner organs

Jogam iy manyanie  (They) deem as Yoga  Vydfisfirya says
that the meaning of paramagati 15 Yoga

apramattaly tada bhavati  Then that 18 when the organs aie
motionless, there happens the state of vigtlance of the mind

Of what use 1s this vigilence of the mind? (To this enquiry)
he (Death) rephes Yogo ht prabhavapvayay Yoga 13 mdeed
origmation and cessation  The 1den 15 that since Yoga 1s 1n constant
pertl vigilance is necessary

Or else the idea is that one should be wigilant 1n respect of
Yoga since 1t 13 the means of all life ends of the form of attainment
of desired things and removal of all undesirable things
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I m 12

nana \aca Ra manasd praptum dakyo na caksusa |
astiti bruvato nyatra katham tad upalabhyate | 12 )

That 1s capable of attainment neither by speech noi
by mind not by the eye  How can that be realized except
from one who teaches that it 157

Commentary

nava vacq  the meamng 1s clear The following discussion
15 found in the Pranapada of the Veddanta Suiras) (11 v 8) Sapra
zater videsatvae ca the organs are only seven since only seven
are mentioned in the scriptures as going to the other world
There are seven worlds in which the seven organs lywmg n the
cave (pliced in thewr respective places) move {(Mund U 11 18)
and since only seven organs are enumerated when referring to
the Yoga state in the Mantra (K U II m 10) When the five
sense organs with mind are static and the intellect Aganst
this prima facte view the stddhanta 15 as follows But while
living there are hands and others therefore not so (¥ § 1
v 6) when there 1s the body, since hands and others are also
useful 1 respect of taking up (things) and other activities hands
and others also are organs Therefore 1t 13 not so Because
of the &ruti and smgh texts There are ten organs in a person
and the atman 15 the eleventh’ (B/h U UI 1x 4) wheie the
word dtman means the mind The organs are ten and one
the eleventh here 1s the mind (Gud XII1 5) Statements of
lesser number have reference to particular uses and statements
of larger number are due to differences 1n mental functions This
state (stated 1n the first half of the mantra) 1s explained

astifl except from the statement thnt It 15 this 1s
the meaning The idea 1s that it 1§ attamnable onfy from tie
Upanigad

Imw 13

astity evopalabhavyas tattvabhavena cobhayoh |
ashityeropalabdhasya tattvabhavah prasidati )| 13 1|



132 KATHOPANISAD VI 14

It 15 known through the statement that ‘1t 15 as
well as through the mind when one has known through
these two that ‘i1t 1s* the mind becomes clear (lucid
calm)

Commentai y

tattvabhiivena  the etymology 15 rattve bhmayati  helps
knowing the truth taftvabhavahr 1mner organ By this also the
Supreme Self 15 to be known as It 1s  What s meant 15, after
knowimg Him as *It s by the Vedanta passages It 1s to be con
templated and meditated upon as It 15 with the mind also

ubhayolr  of the two means that 1s, by the two means of
knowing the statement above and by the mmnd

astitr eva upalabdharvyah  Of one who has known that It 18
the use of the past paiticiple 1n the word wupalabdha 15 similar
to that in  blaukea 1n the statement  bhuhtd brdhmanah brahmanas
have eaten (that 15 1ts meamng 1s active and not passive)

tathabhéavah prasidat!  the mind becomes cleqr that 1s free
from old faults

II m 14

yada saive pramucyante hama ye sya hidi drital |
atha martyo mrto bhavary atra brahma samadnute || 14 1

When all the desires that are 1 the heart of this
(soul) are removed then the mortal becomes immortal
and enjoys Brahman here alone

Commentar)
kamap  desires for bad objects that are in the heart
yadd pramuciante when they get removed then
atha 1mmediately,

martyah  this meditator (updsakal)
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» bhavati  attamns mmmortality The meamng 1s that
ymes one whose past and future sins get removed and

auch him respectively

biahma samainute  this means here itself, at the trme
ation he enjoys Brahman

following 1s the Srr Bhasya under the Suna ¢ And the
the departure) upto the beginning of the movement, and
rortality (1s that which happens) before the burning up
ody (IV 1 7) The meamng is anuposra means not
the contact with the body of sense organs and others
mmortality is of the form or freedomn from and destruction
uture 1nd past aing, that seme 1s mentioned it the scrptural
beginning with  Yada somve pramucvante (K U
14

1espect of the (statement) atre brafma samadnute hele
yoys the Brahman, the iwdea 18 that this has reference to
pertence of Brahman which happens at the tume of med:

epeating that which was already sawd for the purpose of
is1s He (Death) concludes that what 15 to be taught 15 only

wch —

I i 15

add sarve prablidyvante Iydavasveha granthayah |
wha martyo mjte bhavaty etdvad anusasanam 1) 15 )

When all the knots of the heart are hete broken,
then man becomes tmmortal  This much 15 the teaching

Commentary
granthayafi  hkes and dishikes and others which aie not
ly untieable ke knots
yada prabhidyante  that 1s when they are removed

etdvad anuddsanam  that which 1s to be taught so as to be
ctised by the meditator 1s thns much alone  What 1s to be




134 RATHOPANISAD Yl g

stated namely which 15 the going out (of the body) through the
iidt m the crown of head and passing thiough (the path of the)
arus and others 18 not of the meditator  but of the word of Gog
pleased with his meditation This 1s the wdea

Now Death speaks of the final Liberation wlich 1s the secong
already referied to in (K U II n) Fimuktas ca ’

IT m 16

Satain carka ca hydavasya nidyas
tdsdm mirdhdnam abhinhs tarka |
imerdivarm ayann amyplarvam el
vigvann pa utkramane bhavantl 11 16 ||

Hundred and one are the nddis ot the heart Of
these one 15 stietched to the crowi (of the head) through
that one (#adf) one going upwaid gets immortahty The
others (naglis) are such as help going towards all sudles

Commentary

Jatam ca there are hundred and one mmportant néds
of the heart among them the cne Bralunanagh called Sugunmng
goes up towards the crown of the head Thiough that ndd/

urdhvam gacchan  gomng to the world of Brahman

anmyfabam et means attamns hberation of the form of the
manifestation of his own nature following the attainment of Btahman
together with the particular place

anyall  the other nadis

visvan utkramane bhavanti  are useful for going out towards
the path of the diversified samsara  But Vydsirya (in the Stuia-
prakdiikdy wterprets this as follows ¢ Other nadis are scattercd
all round (the body) These are useful for those who seek not
Itberation to get out (of the body) (at the time of death) (Iv
1 7) This passage 1s considered by Bhagavdn Badarayand in
the Utkrantipidda (IV 1 ) To explain (the prima facie view
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is this ) * The restriction that the gomg out happens to the knower
through the head nadr other than the hundred and to a non
knower through the others is not propei, since the nagdis are
very many and are too subtle to be distinctly seen, and so one
cannot select It 18 quite proper to hold that the statement rayvor
dinam dyannamy tatvam ett vigvann ya utkramane bhavanti—through
that one (nayt) one gong upward gets immortality The other
{radis) are such as help going towards ail sdes (K I/ 11 m 16ed )
merely refers to the chance gowng out Against the prema facie
view the reply 1s given 1 the following Sutra (IV u 16)  The
place of the individual soul that is the heart becomes illuminated
Just i front of 1t, having the passage revealed by it, favoured by
the Grace of the Haida (the Supreme Dweller in the Heart) on
account of the capacity of the Knowledge (on the part of the soul),
and of the continuation of remembrance of the path which 15 a
subsidiary of it thiough the one other than the Hundred  And
the meaning of this (sitra) 15 as follows

tadokal  the place of the individual soul that is, the heart

agia jvalanam 1 front of which there 15 diumination

tatprak ddiradvarah  one becomes such that to whom the
pessage (of exit) 1s revealed by 1t since there 18 the scriptural passage
* The top of the heart 1s illuminated by that dlumipation the soul
goes out either through the eye or the crown of the head or other
parts of the body (Brh U 1V v 3)

This much 15 common to both the knower and the non knower
But the knower gets up only through the head nidy, different
from the hundred (other nfgis) It 15 not that that nagi 15 not
distinguishable by the knower, since the knower 15 favoured by
the Supreme Person resident 1n his heart, being pleased with his
knowledge (upasana) which 1s extremely bhissful to huim and which
18 an adoration of the Supreme Self, and on account of the
continuous recollection of the Path highly pleasant to him, as
the subsidiary to the Knowledge Therefore he knows that nddi
and so his gomng out through 1t 18 qmite appropnate

Now to proceed —
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I w17

angusthamatrall purugo nataraima
sacla jananam hrdaye sannirvistah |

tam svac charaal pavehen
mufljiad nestkdm dhairyena |
tam widyacehukrain amyptam
tani vidyacehukram amptam || 174

The person of the size of the thumb, the mner Self
1s always established m the heart of men Him, one
should pull cut with courage from one s own body as the
otik from the mumnga grass Him one should know
as the briiliant ymmortal Him one should kunow as
the brilhant immortal

Commentary
angusthamdtiah  the meanmng 15 clear

tam o @c charirdt  just as in the statement Devadatta 1s
distinct trom lus own body the pionominal word sve (his
own) lefers to 1 thing belonging to Devadatta mdicated by the
co menfioned word (Devadatta) Even like that the word sa
(in the present mantra /am sidc charirat) refers to that which belongs
to the nner Self mentioned previously Consequently the meamng
1s as follows Him, the nner Self of all men, one should pull
out (that 1s, know distinetly) from the individual soul mentioned
here as men, as that which 1s His body That 1s after the manner
mentioned in the scriptural text When one sees the Lord as different
from oneself, and pleased {Sv Up IV 7) one should know (Him)
as distinet on account of His being the supporter, coniroller and
master (sesi)

mufpal  from the mufija giass
rstkam wva ke the stalk in its madst

dhairyena  (with courape) with skil m knowledge This
(woird) goes with what preceded (se, pravrher should pull out)

tam vidydat {This has been} already explained Repet:
tion 1ndicates the conclusion of the teaching
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Now concludes the subject-matter ol the Story {of Naciketas):

Mrtyuproktam Naciketo'tha labdlivi
vidydm etan yogavidhih ca krtsnamn |
brahmaprapto virgjo’blhitd vimyptyur
anyo’pyevam yo vid adhyatmam evall 18|

Then Naciketas having attained this knowledge
taught by Death together with the method of Yoga comp-
letely attained brahman became free from rgjas (desire)
and from death. Any other who knows (this) esoteric
doctrine will become also such an one. -

Commentary.:

mytyu..: Naciketas having attained the knowledge of the
Self taught by Death and also the method of Yoga mentioned
in the passage “ yadd pafica..” (K. U. 11, iii. 10) after the manner
mentioned in the scriptural passage, ** Attaining the transcendent
Light one becomes manifest by His own nature ” (Ch. Up. VIIL
3.4), attaining Brahman became one in whem His eight qualities
got manifested,

yo vid..: The knowledge relating to the Self whoever else
knows, Lie also becomes like Naciketas. This is the meaning.

O sa ha ndvavam sa ha naw blumalka,

saha viryant karavdvahal,

tejasvi niv adhitam astu ma vidvisavahai,

O dantil dGntih Santih.

May He protect us. May He protect us together.
Let us bring about the power together. Let our learning

be luminous. Let us not hate (one another)., O
Santih, Santih, Santih.

Commentary

Now the dami (peace chaut) is recited in order to abolish
on the part of the taught and the teacher.
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sa ha nau avaty sa ha  The Supreme Self revealed by
Knowledge ha indicates (His} well knownness

nau  Us, the disciple and the teacher

avaiu  May protect revealing His form

saha nau bhunakty  May (He) protect us together through
mereasing knowledge O1 else May He protect us so that we
may be together without parting

saha viryam karavavahal May we bring about the power
of knowledge by imparting 1t m accordance with rules The
1dea 15 knowledge becomes meffective when the rules are not
observed

tejasvi nau This means may what we have now learnt
be very luminous (effective)

ma vidvisavahar  May there be no hatred which means
let there be no hatred between us due to learming and teaching
m any unsanctioned way as stated i the Smypsl text ‘' One
who teaches not in accordance with rules (dharma) and one who
questions m contravention of rules, one of them dies or develops
anmosity

Santth The triple repetition 1s for the purpose of dong
away with all sins of commussion and omission mn thought, ward
and deed

Thus concludes the Sixth Valli
wt the Second Chapter of the
Kathopamsad



COMMENTATOR’S CONCLUSION,

That this Upanisad has reference only to God is determined
by Bhagavin Badariyana in three Adhikaranas of the Saran-
vayddhypayva.

ADHIKARANA 1.

- In the passage “ yasya brahmae ca ksatram ea..”(K. U, 1
i, 25) “ To whom the Brihmana and Ksatriya both become food;
to whom Death is curry spice; this who knows how He is?” the
person indicated by the pronoun in the possessive * yasya’ is an
eater or enjoyer, since Brghmana and Ksatriya are spoken of
on account of their being spoken of. metaphorically as °rice,’
are to be taken asg eatables or enjoyables. Now who is that eater
(bhokid)? The prima jfacie view is that He is the individual soul
alone, since the Supreme Sell’ cannot be the eater. Against this
the Siddhidnta view is expressed in the four Sarras; (1) Attd card-
caragrahands: (11} Prakarande ca: (II1) Guhdm pravistavatmdnau
i taddarianat; (IV) Visesamdc ca: (Vedanta Sttras; 1. i1, 9, 10,
11, 12)

The meanings of these are as follows.

I. The eater indicated in respect of rice mentioned in the
passage ““ the two are rice ” is the Supreme Self alone since in
the mantra (K. U. I. ii. 25) it is said that He is the killer {de¢stroyer)
of all the mobile and immobile which are indicated by the words
Brahma and Ksatra which through secondary significance signify
all the mobile and the immobile, and now that the word * odana,’
rice secondarily signifies the destroyable, has been shown when
commenting upon this mantra, and may be seen there itself.

I And also because (this mantra) is in the context of
Brahman which begins with ‘ The Great Omnaipresent Soul..”
(K. U. 1 ii, 29).

1T, If it be said that since in the succeeding mantra “ Drink-
ing rta. (L. iii. T) only the two that are capable of enjoying fruits
of actions are mentioned and the Supreme Self cannot have any-
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thing to do with that (emjoyment of the frint of ictions) either
as Agent hke the individual soul nor as instrument hike the antal
Laiana (inne1 oigan) the eater 18 not 1n the context dealing with
the Supreme Selt the reply 15 gwham pravistan (I 1 12) the two
that have entered the cve are only the two the mdividual soul
and the Supreme Selt because the two alone nie mentioned as
having entered the cave  In the passage The biave (soul) knowing
through the reahsation attained by meditation vpon this self that
God difficult of perceptron hidden entering residing 1n the Cave,
mdwellmg begmningless abandons both pleasure and sorrow,
entering of the Supreme Self mto the Cave 1s mentioned And
also the entering into the heart cave by the individual soul 1s men
toned 1n the passage Yo pranena sambharats That Aditi
(eater) which remams with bieath possessing many sense organs
remarnng in the cave after entering nto 1t 15 born with elements
(K U 1L 17Y Since thus both of them are seen to have enteled
into the Cave and these two can be referred to as the two drinking
ita (I w ) according to the maxim of Chattl (one who has
the umbrella)* no break in the context pertaining to the Supreme
Self can be doubted on account of the mantra  ptam pibantau

(I m D

IV (Videsanac ca) Since mn the context in the passage
* Bralmgqgiiam Knowing the soul born of Biahman and conscient
as the worthy Lord one attams through peace ot ever (K U
I 1 17cd) the individual soul and the Supieme Self are specified
as the meditatlor and the meditatable the purpose of the mantra
Ham pibanfau {I 1 1)1s only to describe them 1n order to
facilitate meditation as those resting in one and the same place
So the mantin 18 that which only deals with individual soul and the
Supieme Self 1t 1s concluded therefore that the Mantra Brahma
ea kgatram ca (K U TI 25) has refetence only to the Supreme
Self

1 TIn the statument chairing gacchanti made in 1uspect of a group of
peisons golng together a few of whom are cairying umbrellas  the word
ehan inafy tefers to the cntire group including those that have not got thum
cf Puwivamiivamsa dutras 1 v
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ADHIKARANA II.

(Vedanta Sutras 1. ili. 6.

Again 1 the mantra Angusthamatra.. . .the person of the

size of the thumly, the Lord of the past and the future, resides
in the middle oF the body " (K. U. 11. i. 12), the prima facie view
i tihat he who is mentioned as of being the size of the thumb is
the individual soul alone, gipce the measure of the thumb is well-

known only in respect of the individual soul in the following sruti
andl smrti passages:

« The master of breath {préindg) wanders about with his actions ™
(Svet U V. T: *c One of the size of the thumb and having a form
{ike that of the Smn” (Svet. U. V. 8% and  Death pulled out
with force the person of the size of the thumb ” (Mh. B. Vanaparva).
This is repliect to by the Siddhanta given in the four following
Siatras. '

1. Sabdléid eva pramital v, S 1. il 245
11. Hrefyrapeksayd 1 manugayddkikdratvat: 1. iil. 25;
LT i 393
V. Jyorirdariandt: , 1. il 403

111, Karrzprandgt:

The meaning of these ijs as follows:

1. One thatis easured by the size of the thumb is the Supreme
gelf on account of the term itself, that is the term Isdna, which
jindicates lordship in the passage [3dno bhﬁmbhavyasya—Lord
of the Past and the Future” (K. g, 11, i 13).

1. If it be asked how then the delimitation to the size of the
thumb can  £0 with the Supreme Self (Bﬁdarz‘wana) replies that
gince the Supreme Self is in the heart which is of this size, on that
account, the Supreme gelf can be of that size. It cannot be doubted
that the Snpreme Self residing in the hearts of the horse and the
ags and other (animals) which have no thumbs, and consequently
that the Supreme Self cannot be measured by their thumbs, how
the Suprerme< Self within them can have that size for, the scripture
ihat enjoin meditation are only in respect of the human bein
because of their fitness for meditating; and the have thum
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¢ Thele 15 thus nothing to prevent postulation of this size on 1ccount
of the delimtation of the Supreme Self residing in the hemt dye

to 1ts size which ts of the size of the thumb

M Kanpandt (I m 39}  Swce the scrnipture  Yad damn
hiilea jagar sarvam prana ejall All thus world whatever existin L
i the breath and emanating from it trembles, extieme fear asy
if from the uphfted Vajra (K U II m 2) mentions thig
one having the size of the thumb as being the cause of the fear
which makes all cieatures to fiemble and this quality 15 known
from sciipture  Atrad of Him the wind blows (et Upanisad)
and others, as belonging to the Supreme Self the person of the
size of the thumb s the Supreme Self

IV Sotirda danat (I m 43)  Since 1 iespect of hun of
the size of the thumb there 18 mentioned 1n the passage Na fafra
Swyo bhdat There the Sun shines not nor the Moon and stars
nor do these lightmngs shine  how (then) can the fue? a hght
cchpsing all lumnanies and the possession of such a hght has
been stated by the Athanana Upaugad as belonging to Brahman
this one of the smize of the thumb 15 the Supreme Self This 1s
the meaning

s ACADLIY OF BANT 11 BabARCH,

ADHIKABARBL O™  « ¥
(RARNAY A 0

Smee 1w the passages  Indripebhyah  Superior to the
senses (I m 10)  the Sankhyan method (of emumeration of
categories) 1s recollected and since a Person other than the twenty
five 1s negatived heie (in thismantial my 10) by the word A pahia
15 tndicated only the prumeval Matter accepted by the Sinkhyas
which has not got the Brahman as its soul Thas prina facic
view 15 expressed by the fust part of the sttra (F S 1 v 1)

anumantkam amyelesam 1 cet—If it be sard that . some
(recenstony) also the primeval Matter 1s (also stated as the original
cause) ~-tnd the reply 15 grven by the later part of the same Stitra
¢ Sarira and the following seven Stitras They mean as follows

e

persay
char il
of Py I Since the word ‘avyakta can mdicate the body which

met1phorically spoken of as the chariot 1n the passage  darnam






